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Generally speaking. Western students of Indian philosophy are 
limited to secondary sources and to a few primary sources, such as 
translations of the Rg Veda^ the more important Upanisads, and the 
Bhagavad-gitd. The need for primary as well as secondary sources is 
obvious, and it is also clear that acquaintance with only a very limited 
range of source material — that dealing exclusively with the religious 
background of Indian philosophy rather than the wide range of 
Indian philosophy as a whole — ^is highly unsatisfactory. 

This Source Book in Indian Philosophy fulfills the two needs involved 
here, namely, to supply Western readers with basic source material 
on Indian philosophy in convenient and usable form and to present 
source material which represents all of the major philosophical systems 
and perspectives of India, not merely its earliest and most religious 
background. In addition to selections from the Rg Veda^ the Upani- 
sads, and the Bhagavad-gita, this volume contains substantial selections 
from all the major systems of Indian philosophy, orthodox and un- 
orthodox. These selections are adequate for a comprehensive general 
study of all the systems and of India’s basic social philosophy. 

There is a general introduction giving a brief history and outline 
of Indian philosophy, as well as a short explanatory introduction 
accompanying the selections from each major system. The intro- 
ductions — prepared by Dr Radhakrishnan except where noted — are 
intended as guides for the study of the source material; the source 
material provides the basic material for study of the systems. Part 
of the function of this volume is to ‘'prove” both the substantiality 
and the wide range of Indian philosophy and also to convince skeptical 
Westerners that much of Indian philosophy is philosophy not only in its 
unique Indian forms but also in accordance with the strictest standards 
of open-mindedness, critical analysis, and rational investigation. 

A source book in Indian philosophy may appear to be of ques- 
tionable merit on two counts : because, of necessity, it makes selections 
from the comprehensive material of the systems involved, and because 
it is extremely difficult to translate Indian philosophy, originally 
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written in Sanskrit and Pali, into English without distorting or con- 
fusing the meanings of basic concepts. The first of these objections is 
well taken, but, in view of the general unavailability of complete 
texts for most of the systems, a source book which provides adequate 
selections is thought to be at least a minimum requirement on the 
part of anyone who is seriously concerned with Indian thought. This 
volume of selections is not intended as an adequate substitute for the 
texts themselves; it is intended to encourage the student to go to the 
texts, wherever possible, for fuller and more adequate study. Any 
volume of selections must merely scratch the surface of the vast 
amount of fundamental philosophizing represented in the many basic 
texts related to every one of the systems, orthodox and unorthodox. 
The selections concentrate on basic original formulations of the philo- 
sophies of the systems. All developments in the long history of Indian 
philosophy could not be included. In choosing the selections stress 
has been laid on expository material. This fails to do justice to the 
vast amount of polemical material in most of the systems — ^including, 
unfortunately, Samkara’s disproofs of the validity of all other major 
systems. It is further admitted that it is very difficult, at times, to 
translate some of the more complex terms and concepts of Indian 
philosophy into exact English equivalents. Nevertheless, in the selec- 
tions made available here, the translations are adequate, if not perfect. 
Also, it would be a serious loss to philosophy if the great richness of 
the thought of Indian philosophers for approximately 4000 years were 
to be lost or abandoned, because, here and there, certain concepts 
cannot be expressed precisely and exactly in English. The gain to be 
derived from a study of translations of Indian philosophy is great; 
the loss suffered by virtue of the difficulty of exact linguistic or philo- 
sophical equivalents is serious at times but is never so great as to destroy 
the intelligibility or the significance of the material under study. 

For the most part, existing translations have been used. In general, 
these translations are quite satisfactory, although some improvement 
could undoubtedly be achieved by undertaking the Herculean task 
of a completely new translation. In some cases, new translations are 
ofiered, and at times existing translations have been revised slightly 
to clarify and to correct questionable readings. This volume also 
includes several original translations made exclusively for this source 
book. These translations are of basic material which cannot be found 
elsewhere in English. 

In addition to selections from all of the basic systems of classical 
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Indian philosophy, selections are given from two outstanding repre- 
sentatives of modern Indian thought, Sri Aurobindo and Sarvepalli 
Radhakrishnan. There are other important names in contemporary 
Indian philosophy, but these two represent the most important inter- 
pretational developments in Indian thought in the present day and 
offer philosophies which bridge the gap between the East and the 
West, philosophies which achieve synthesis by fundamentally different 
methods — Sri Aurobindo by intuition and mystical insight and 
Radhakrishnan by synthetic rationality and “enlightened intellect,’’ 
his equivalent for intuition. 

The difficulties of translating (as such, and especially from the 
Indian languages), the differing styles of the original texts, the great 
number of texts involved, the varieties of styles among the several 
translators (including the degree to which they give literal or liberal 
translations) — these and other unavoidable difficulties peculiar to an 
undertaking of this kind have posed many editorial problems. The 
attempt has been made throughout to meet the demands of exact 
scholarship as far as possible. In matters of detail : 

(1) Transliteration of Sanskrit terms has been made uniform 
throughout the volume, except in bibliographical items, where the 
titles have been retained exactly as in the published volumes. The 
only exception is the occasional inconsistent use of h or m — both of 
which are correct — to accord with common practice. 

(2) Punctuation, wherever it is misleading in the texts used, has 
been corrected. 

(3) Capitalization has been modified so as to overcome the too 
profuse and sometimes confusing use of capitals, a common practice 
among Indian translators. 

(4) Mistakes in spelling and grammar have been corrected. 

(5) No attempt has been made to achieve uniformity of spelling 
according to the English or the American usage — the style in the 
translations used is retained in the selections here. 

(6) Differing translations of the same Sanskrit term appearing in 
different selections are retained, although in these cases care has been 
taken to include the Sanskrit word for purposes of identification. 
A Sanskrit word often has different meanings in different contexts. 
For this reason no glossary is included. 

(7) “Self” and “self” are sometimes considered preferable to 
“Soul” and “soul” to denote respectively the ultimate spiritual 
reality and the individual spiritual essence in man in much of Indian 
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philosophy. The word ‘'SouP’ — or ‘‘souP’ — may carry Western con- 
notations that might be misleading, although ‘‘souP’ may well be 
used to denote the embodied individual self. The texts from which 
selections have been taken disagree widely on these matters. For 
the sake of clarity, some changes have been made, but it was not 
felt that the desirability of editorial consistency would justify the 
hundreds of changes which would be required. Also, mechanical 
uniformity itself may be misleading at times. The reader is strongly 
advised to avoid the tendency to misinterpretation in terms of 
traditional Western connotations. 

(8) In order to avoid possible confusion, brahmin (not brdhnana) 
has been used to refer to the priest-teacher class or caste, and Brahman 
(not Brahma or Brahma) for the Absolute in Hindu thought. {Brahma 
is also technically correct but the term is susceptible to ambiguity.) 

(9) The use of parentheses and brackets is not altogether consistent. 
In general, brackets indicate the translator’s explanatory addition to 
the translation, whereas parentheses indicate a concept or definition 
implied but not literally found in the Sanskrit text. Translators differ 
in this usage, however, and no attempt has been made to force all such 
cases into a strictly consistent style. In some cases, neither parentheses 
nor brackets are used to indicate material implied and necessary for 
a clear translation but not actually a part of the Sanskrit original. 

(10) In general, the footnotes are those of the editors. Author- 
ship is not specified except when a note is extensive or controversial. 

Much of Indian philosophy is written in a style which is very 
different from Western style. In many cases, poetic verses or certain 
basic statements of aphoristic form {sutras) constitute the fundamental 
and original texts of the systems. From time to time in the course of 
the development of these systems, commentaries were written to 
elucidate the brief and often cryptic statements of the original sutras. 
Without these commentaries, the sutras are often unintelligible. In 
this volume, the commentaries are printed in smaller type than the 
sutras. This style is used, not because the commentary is unimportant, 
but to point up the basic sutras and also to permit use of a greater 
amount of the indispensable commentary without enlarging the 
volume beyond convenient size. 

This volume has been planned as part of a projected series of source 
books. Others in the series will concern Chinese philosophy, Buddhist 
philosophy, and Japanese philosophy. This series had its origin in 
preliminary work done with Dr Wing-tsit Chan, now Professor of 
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Chinese Culture and Philosophy and Chairman of the Division of 
the Humanities at Dartmouth College, on what was originally 
planned as a one-volume source book in Oriental philosophy. It was 
found impossible to present in one volume adequate selections from 
all the great systems of philosophy in the East. It was considered a 
much sounder policy to devote an entire volume to each of the major 
Oriental philosophical traditions, so as to provide adequate selections 
of fundamental material from all the various schools and systems 
involved in each of these traditions. 

An expression of deep and sincere gratitude is hereby extended to 
the following authorities in the field who have assisted in the prepara- 
tion of this volume: B. L. Atreya, Arabindu Basu, Wing-tsit Chan, 
S. C. Chatterjee, Haridas Chaudhuri, George P. Conger, Daniel 
H. H. Ingalls, T. M. P. Mahadevan, T. R. V. Murti, Johannes 
Rahder, P. Nagaraja Rao, S. K. Saksena (who examined the entire 
manuscript and made many valuable suggestions), D. T. Suzuki, and 
Judith Tyberg. I owe a special debt of gratitude, of course, to 
Dr Chan. Without his collaboration on the source book as originally 
planned, this volume would never have been undertaken. At the 
present time he is working on a source book in Chinese philosophy, 
which is projected as the second volume in this series. 

I also wish to express my thanks to Dr Henry Allen Moe, Secretary 
General of the John Simon Guggenheim Memorial Foundation, 
and to the Foundation, for the grant wfiich made it possible for me 
to go to India and to Oxford to work with Dr Radhakrishnan on 
this project and to undertake advanced studies in Indian philosophy 
at Banaras Hindu University. 

Appreciation is also gladly extended to those who provided neces- 
sary financial aid which made publication of this volume possible: 
the Honorable Maulana Abul Kalam Azad, Minister of Education, 
Government of India; the John Simon Guggenheim Memorial 
Foundation and its Secretary General, Dr Henry Allen Moe; the 
Edward W. Hazen Foundation and its President, Dr Paul J. Braisted; 
the Watumull Foundation; and the Mclnerny Foundation. 

Appreciation is hereby expressed to the following publishers for 
permission to include in this volume selections taken from their 
publications, these are cited in the several chapters and in addition 
Appendix C gives publication data of all of the English translations 
from which passages have been chosen: George Allen & Unwin Ltd. 
and Harper & Bros.; The Academy of Sciences of the USSR; The 
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American Oriental Society ; Association Press (Calcutta) ; Bhandarkar 
Oriental Research Institute (Poona) ; The Central Jaina Publishing 
House (Arrah); E. P. Dutton & Co., Inc., The Eastern Buddhist', 
Harvard University Press; Kegan Paul, Trench, Triibner and Co., 
Ltd. ; Alfred A. Knopf, Inc. ; University of Madras ; John Murray 
(Wisdom of the East Series) ; The Oriental Book Agency (Poona) ; 
Oriental Institute (Baroda) ; Oxford University Press; The Pali Text 
Society; The Panini Office (Allahabad) ; Routledge & Kegan Paul, 
Ltd.; Asiatic Society of Bengal; Shri Jain Shivetambar Education 
Board (Bombay) ; Sri Vyasa Press (Tirupati) ; and Mr M. S. Srinivas. 
Very special appreciation is expressed to Oxford University Press for 
permission to publish all the verses in Dr Radhakrishnan’s translation 
of the Dhammapada and to George Allen & Unwin Ltd., for permission 
to quote all the verses in his translation of the Bhagavad-gUd. Both of 
these volumes are still in print and are highly recommended to students 
in this field because of Dr Radhakrishnan’s superb introductions, ex- 
planations, and notes as well as the translations themselves. In some 
cases it was impossible to contact publishers, especially those in 
India, to obtain formal permission to use selections from their books. 
If any fault in this connection is mine, an apology is hereby 
extended to these publishers, including E. J. Lazarus & Co., The 
Bharata Press, and the Wesleyan Mission Press. 

I also want to express my sincere appreciation to the personnel 
of Princeton University Press for assistance and encouragement — to 
Mr Datus C. Smith, Jr., former Director, to Mr Herbert S. Bailey, Jr., 
present Director, and to Miss Harriet Anderson for her understanding, 
patience, and help throughout the processing of this complicated and 
difficult volume. 

I vtish to express my deep gratitude to Dr Radhakrishnan for 
consenting to work with me on this material and for the great amount 
of time Sind effort he contributed to its completion. The honor of 
being united with him in an undertaking of this kind is a rare 
privilege which I appreciate very greatly. 

I have been personally responsible for the preparation of the manu- 
script for submission to the publisher and therefore assume responsi- 
bility for the many changes made in punctuation, capitalization, 
romanization, etc., and for any errors which might be found in the text. 


Honolulu, Hawaii 
g October ig^4 


Charles A. Moore 
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GENERAL 

INTRODUCTION 



HISTORY OF INDIAN THOUGHT 


At the very outset, it should be emphasized that Indian philosophy 
has had an extremely long and complex development, much more 
complex than is usually realized, and probably a longer history of 
continuous development than any other philosophical tradition. 
While the historical perspective is undoubtedly of immense im- 
portance in the study of such a tradition, it is impossible to present 
an exact historical survey of this development. Because of the Indians’ 
lack of concern for chronology, many of the details of the chrono- 
logical sequence of the writings either are lost or no record of them 
was kept. In a sense, the history of Indian philosophy can be written, 
if only in broadest outline, but no history of philosophy can be com- 
plete without some acquaintance with the philosophers who were 
responsible for the doctrines and for the development of thought. 
However, so unhistorical, or perhaps so deeply-philosophical, was the 
nature of the ancient Indians that much more is known about the 
philosophies than about the philosophers. Relatively few of the great 
philosophers of ancient Indian thought are known to us and some 
of the most famous names to which history attributes certain philo- 
sophical doctrines or systems are now admitted to be legendary. On 
the one hand, we are occasionally aware of the author of some 
doctrines but, as in the case of Indian materialism and some other 
movements, original texts are not available and the details of the 
systems are completely unknown. 

In broad outline, Indian philosophy may be said to have had four 
major periods of development up to the time of its serious decline 
about A.D. 1700. The Vedic Period is dimmed by obscurity, but it 
may be placed approximately between 2500 and 600 b.c. This is the 
period during which the Aryans, having come down into India from 
central Asia, settled their new homeland and gradually expanded 
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and developed their Aryan culture and civilization. In the technical 
sense of the term, this can hardly be called a philosophical age. It is 
to be thought of as an age of groping, in which religion, philosophy, 
superstition, and thought were inextricably interrelated and yet in 
perpetual conflict. It is an age of philosophical development, how- 
ever, and its culminating doctrines, those expounded in the major 
Upanisads, have determined the tone if not the precise pattern of the 
Indian philosophical development ever since. 

The literature of this period consists of the four Vedas {Rg Veda^ 
Tajur Veda, Sdma Veda, and Atharva Veda), each of which has four 
parts, known as Mantras, Brahmanas, Aranyakas, and Upanisads. 
The Mantras (hymns), especially the later ones in the Veda, con- 
stitute the actual beginning of Indian philosophy. By progressing 
from the not unusual polytheism of the early Vedas, through mono- 
theism, to suggestions of monism, these poems and songs paved the 
way for the monistic tendencies of the Upanisads. The Brahmanas 
are chiefly religious documents, including ritualistic precepts and 
sacrificial duties. The Aranyakas and the Upanisads constitute the 
concluding parts of the Brahmanas, and in these philosophical prob- 
lems are discussed. The Brahmanas provide the ritual to be observed 
by the householder, but when the householder has reached old age, 
he resorts to the forest and needs a substitute for the ritual he has 
known as a householder. The Aranyakas, which come between the 
Brahmanas and the Upanisads, supply this need by encouraging 
meditation for those who live in the forest. The Aranyakas form the 
transition link between the ritual of the Bramanas and the philosophy 
of the Upanisads. While the hymns are the creation of poets, the 
Brahmanas are the work of priests, and the Upanisads are the 
meditations of philosophers. The Upanisads, though in one sense a 
continuation of the Vedic religion, are in another sense a strong 
philosophical protest against the religion of the Brahmanas. It is in 
the Upanisads that the tendency to spiritual monism, which in one 
form or another characterizes much of Indian philosophy, was first 
established and where intuition rather than reason was first recog- 
nized as the true guide to ultimate truth. 

The second period of philosophical development is the Epic Period, 
dated approximately from 500 or 600 b.c. to a.d. 200. This period is 
characterized by the indirect presentation of philosophical doctrines 
through the medium of nonsystematic and nontechnical literature, 
especially the great epics, the Rdmdyana and the Mahdbhdrata, In 
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addition, however, the period includes the rise and early development 
of Buddhism, Jainism, Saivism, and Vaisnavism. The Bhagavad-gUd, 
which is a part of the Mahdbhdrata, ranks as one of the three most 
authoritative texts in Indian philosophical literature. Furthermore, 
the beginnings of the orthodox schools of Indian philosophy also 
belong to this period. Most of the systems had their beginnings about 
the time of the rise of Buddhism, and developed side by side for 
centuries. The systematic works of the major schools were written 
later, but the origin of the doctrines of the several schools most 
probably occurred during the Epic Period. This was one of the most 
fertile periods of philosophy in India as well as in several other parts 
of the world — Greece, China, Persia, and elsewhere. A great amount 
of philosophical or semiphilosophical material was produced during 
the period, and it is very probable that our knowledge of the doctrines 
developed at that time merely scratches the surface of the wealth, 
depth, and variety of philosophical speculation that took place. It was 
during this period that such philosophies as skepticism, naturalism, 
materialism, etc., arose along with the other heterodox systems of 
Buddhism and Jainism and what were later to be known as the 
orthodox systems of Hinduism. It is out of this wealth of material 
that the later systems — the orthodox systems of Hinduism and the 
unorthodox systems of the Carvaka, Buddhism, and Jainism — were 
perforce brought into clearer perspective by the construction of 
systematic treatises. 

It was also during this period that many of the Dharma§astras, 
treatises on ethical and social philosophy, were compiled. These, like 
the rest of the philosophical texts of the period, are classed as smrtisy 
that is, traditional texts, as contrasted with the literature of the Vedic 
Period, which is known as ^rutiy revealed scriptures or authoritative 
texts. The Dharma§astras are systematic treatises concerning the 
conduct of life among the Aryans, describing their social organization 
and their ethical and religious functions and obligations. 

The third period is the Sutra Period, which is dated approximately 
from the early centuries of the Christian era. In this period the 
systematic treatises of the various schools were written and the systems 
took the basic form they were to preserve henceforth. The doctrines 
of each of the systems were presented in orderly, systematic, and 
logically developed sets of aphorisms, extremely brief, sometimes 
enigmatic, statements which, according to some interpretations, are 
merely reminders for the initiated to enable them to recall the details 
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of philosophical systems to which they belonged and whose fuiler 
doctrines were known only to those within the fold of the system. 
During this period the critical attitude in philosophy was distinctly 
developed along with the systematic, and the Sutras themselves con- 
tain not only the positive developments of the systems but also keen 
and comprehensive polemics against opposing systems. Whereas 
during the preceding period philosophical thought and discussion 
had their origin, they were at that time carried on at the prccritical 
level. In the Sutras, however, we have self-conscious thought and 
reflection and no longer merely constructive imagination and spon- 
taneous insights. 

The six Hindu systems presented in sutra form during this period 
are the Nyaya or logical realism; the Vaifosika or realistic pluralism; 
theSarhkiiyaor evolutionary dualism; the Yoga or disciplined medita- 
tion; the Purva Mimafosa or earlier interpretative investigations of 
the Vedas, relating to conduct; and the Uttara Mimaihsa or later 
investigations of the Vedas, relating to knowledge, also called 
Vedanta, the “end of the Vedas”. 

The fourth period, the Scholastic Period, is that in which com- 
mentaries were written upon the Sutras in order to explain them. 
Without elaboration and explanation the Sutras are almost unintel- 
ligible. Not only were commentaries written upon the sutras, but also 
commentaries upon commentaries, and commentaries upon these, 
almost without limit. It is impossible to provide dates for this period 
with any great degree of certainty. It is dated generally from 
the Sutra Period to the seventeenth century. The literature of this 
period is primarily explanatory, but is also strongly and sometimes 
grossly polemical. There is a brood of “Schoolmen,” noisy con- 
troversialists, indulging in oversubtie theories and finespun arguments, 
who fought fiercely over details of philosophical doctrines and who 
were in constant philosophical conflict with representatives of other 
schools. Sometimes the commentaries are more confusing than 
enlightening. Instead of clear explanation and thought, one often 
finds mere words; instead of philosophy, logic-chopping. Obscurity 
of thought, subtlety of logic, and intolerance of opposition are marks 
of the worst types of commentators. The better types, however, are 
invaluable and are respected silmost as much as the creators of the 
systems themselves. Samkara, for example, the writer of a famous 
commentary on the Sutra of the Vedanta system, is thought of more 
highly as a philosopher than is Badarayana, the seer who wrote the 
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original Vedanta Sutra (also called the Brahma Sutra). The Scholastic 
Period is one of explanation of the original Sutras, but, like any 
scholastic period, it has also produced quibbling and unphilosophical 
debates which are relatively worthless. On the other hand, it has 
brought forth some of the greatest of all Indian philosophers. Among 
these, in addition to Saihkara, are Kumarila, Sridhara, Ramanuja, 
Madhva, Vacaspati, Udayana, Bhaskara, Jayanta, Vijnanabhiksu, 
and Raghunatha. These great thinkers have been much more than 
commentators on ancient systems, although, in their modesty, they 
have claimed to be no more. In fact, however, they have been, to 
all intents and purposes, creators of their own systems. In the guise 
of commentators, they have elaborated points of view which, though 
capable of being related to the original system of which they are 
supposed to be commentaries, are new expositions rather than mere 
explanations. For example, the three major forms of Vedanta, those 
developed by Samkara, Ramanuja, and Madhva, are distinct and 
elaborate systems, although they aU stem from the same Vedanta Sutra 
of Badarayapa. This type of development is indicative of the unique 
way in which Indian philosophers have maintained their traditional 
respect for the past and their recognition of the value of authority 
in philosophy, but, without seeming to break this tradition, have also 
carried along the free development of thought as their insight and 
reason directed. 

While, in a sense, the Scholzistic Period is still in progress, since 
interpretations of ancient ideas and systems are still being written, 
Indian philosophy lost its dynamic spirit about the sixteenth century 
when India became the victim of outside powers. First the Moslems 
and then the British assumed control of the country, not only physi- 
cally but also in the realm of thought. The Moslems undermined 
Aryan culture and thought as far as possible, and the British, in their 
time, did as much as they could to belittle the thought of traditional 
India. For a long time, the English-educated Indians were apparently 
ashamed of their own philosophical tradition, and it became the 
mark of intelligence as well as expediency to be as European and as 
English in thought and in life as possible. While the coming of the 
British brought about a revival in education, the resulting revival of 
Indian thought was unintentional, to say the least. During this 
period indigenous reform movements like that of the Brahmo Samaj 
and the Arya Samaj took a leading part in India’s philosophical and 
religious renaissance. More recently, especially since the nationalist 
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movement began, and more especially since the re-establishment of 
India as a free and independent nation, the revival of Indian philo- 
sophy as such and the consciousness of the greatness of India’s 
philosophical past have been the most prominent developments in 
the field. During the twentieth century, the Indian mind has been 
affected by the Western, but the Western mind has also been in- 
fluenced by the Indian more than ever before, through the writings 
of contemporary poets, sages, and philosophers. To be sure, the 
revival of the Indian consciousness of the greatness of its own philo- 
sophical past has tended in recent years to develop a nationalistic 
tone in philosophy as well as in politics. The resulting tendency of 
extremists to minimize or reject the revival and development of 
philosophy which was effected by the contact of Indians and 
Westerners has not been a healthy sign. We of today are able to see 
further than our predecessors, since we have climbed on their 
shoulders. Instead, therefore, of resting content with the foundations 
so nobly laid in the past, we must build in harmony with ancient 
endeavor as well as with contemporary thought. The future de- 
velopment of Indian philosophy, if one may hazard a guess, will 
be in terms of a more synthetic approach to Indian and Western 
points of view. 


The Spirit of Indian Philosophy 

Indian philosophy, it has been noted, is extremely complex. 
Through the ages the Indian philosophical mind has probed deeply 
into many aspects of human experience and the external world. 
Although some methods, such as the experimental method of modern 
science, have been relatively less prominent than others, not only the 
problems of Indian philosophy but also the methods used and the 
conclusions reached in the pursuit of truth have certainly been as 
far-reaching in their extent, variety, and depth as those of other 
philosophical traditions. The six basic systems and the many sub- 
systems of Hinduism, the four chief schools of Buddhism, the two 
schools of Jainism, and the materialism of the Carvaka are evidence 
enough of the diversity of views in Indian philosophy. The variety 
of the Indian perspective is unquestionable. Accordingly, it is very 
difficult to cite any specific doctrines or methods as characteristic of 
Indian philosophy as a whole and applicable to all the multitudinous 
systems and subsystems developed through nearly four millenniums 
of Indian philosophical speculation. 


XX 



GENERAL INTRODUCTION 

Nevertheless, in certain respects there is what might be called a 
distinct spirit of Indian philosophy. This is exemplified by certain 
attitudes which are fairly characteristic of the Indian philosophical 
mind or which stand as points of view that have been emphasized 
characteristically by Indians in their philosophies. 

(1) The chief mark of Indian philosophy in general is its concen- 
tration upon the spiritual. Both in life and in philosophy the spiritual 
motive is predominant in India. Except for the relatively minor 
materialistic school of the Carvaka and related doctrines, philosophy 
in India conceives man to be spiritual in nature, interested primarily 
in his spiritual destiny, and relates him in one way or another to a 
universe which is also spiritual in essential character. Neither man 
nor the universe is looked upon as physical in essence, and material 
welfare is never recognized as the goal of human life, except by the 
Carvaka. Philosophy and religion are intimately related because 
philosophy itself is regarded as a spiritual adventure, and also because 
the motivation both in philosophy and in religion concerns the 
spiritual way of life in the here-and-now and the eventual spiritual 
salvation of man in relation to the universe. Practically all of Indian 
philosophy, from its beginning in the Vedas to the present day, has 
striven to bring about a socio-spiritual reform in the country, and 
philosophical literature has taken many forms, mythological, popular, 
or technical, as the circumstances required, in order to promote such 
spiritual life. The problems of religion have always given depth and 
power and purpose to the Indian philosophical mind and spirit. 

(2) Another characteristic view of Indian philosophy is the belief 
in the intimate relationship of philosophy and life. This attitude of 
the practical application of philosophy to life is found in every school 
of Indian philosophy. While natural abundance and material pros- 
perity paved the way for the rise of philosophical speculation, philo- 
sophy has never been considered a mere intellectual exercise. The 
close relationship between theory and practice, doctrine and life, has 
always been outstanding in Indian thought. Every Indian system 
seeks the truth, not as academic “knowledge for its own sake,” but 
to learn the truth which shall make men free. This is not, as it has 
been called, the modern pragmatic attitude. It is much larger and 
much deeper than that. It is not the view that truth is measured in 
terms of the practical, but rather that the truth is the only sound 
guide for practice, that truth alone has efficacy as a guide for man 
in his search for salvation. Every major system of Indian philosophy 
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takes its beginning from the practical and tragic problems of life and 
searches for the truth in order to solve the problem of man’s distress 
in the world in which he finds himself. There has been no teaching 
which remained a mere word of mouth or dogma of schools. Every 
doctrine has been turned into a passionate conviction, stirring the 
heart of man and quickening his breath, and completely transforming 
his personal nature. In India, philosophy is for life; it is to be lived. 
It is not enough to know the truth; the truth must be lived. The goal 
of the Indian is not to know the ultimate truth but to realize it, to 
become one with it. 

Another aspect of the intimate inseparability of theory and prac- 
tice, philosophy and life, in Indian philosophy is to be found in the 
universally prevalent demand for moral purification as an imperative 
preliminary for the would-be student of philosophy or searcher after 
truth. Sarhkara’s classic statement of this demand calls for a know- 
ledge of the distinction between the eternal and the noneternal, that 
is, a questioning tendency in the inquirer; the subjugation of all desire 
for the fruits of action either in this life or in a hereafter, a renuncia- 
tion of all petty desire, personal motive, and practical interest; 
tranquillity, self-control, renunciation, patience, peace of mind, and 
faith; and a desire for release {moksa) as the supreme goal of life. 

(3) Indian philosophy is characterized by the introspective attitude 
and the introspective approach to reality. Philosophy is thought of 
as dtmavidydy knowledge of the self. Philosophy can start either with 
the external world or with the internal world of man’s inner nature, 
the self of man. In its pursuit of the truth, Indian philosophy has 
always been strongly dominated by concern with the inner life and 
self of man rather than the external world of physical nature. Physical 
science, though developed extensively in the Golden Age of Indian 
culture, was never considered the road to ultimate truth; truth is to 
be sought and found within. The subjective, then, rather than the 
objective, becomes the focus of interest in Indian philosophy, and, 
therefore, psychology and ethics are considered more important as 
aspects or branches of philosophy than the sciences which study 
physical nature. This is not to say that the Indian mind has not 
studied the physical world ; in fact, on the contrary, India’s achieve- 
ments in the realm of positive science were at one time truly out- 
standing, especially in the mathematical sciences such as algebra, 
astronomy, and geometry, and in the applications of these basic 
sciences to numerous phases of human activity. Zoology, botany, 
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medicine, and related sciences have also been extremely prominent 
in Indian thought. Be this as it may, the Indian, from time im- 
memorial, has felt that the inner spirit of man is the most significant 
clue to his reality and to that of the universe, more significant by far 
than the physical or the external. 

(4) This introspective interest is highly conducive to idealism, of 
course, and consequently most Indian philosophy is idealistic in one 
form or another. The tendency of Indian philosophy, especially 
Hinduism, has been in the direction of monistic idealism. Almost 
all Indian philosopny believes that reality is ultimately one and 
ultimately spiritual. Some systems have seemed to espouse dualism or 
pluralism, but even these have been deeply permeated by a strong 
monistic character. If we concentrate our attention upon the under- 
lying spirit of Indian philosophy rather than its variety of opinions, 
we shall find that this spirit is embodied in the tendency to interpret 
life and reality in the way of monistic idealism. This rather unusual 
attitude is attributable to the nonrigidity of the Indian mind and to 
the fact that the attitude of monistic idealism is so plastic and dynamic 
that it takes many forms and expresses itself even in seemingly con- 
flicting doctrines. These are not conflicting doctrines in fact, however, 
but merely different expressions of an underlying conviction which 
provides basic unity to Indian philosophy as a whole. 

Materialism undoubtedly had its day in India, and, according to 
sporadic records and constant and determined efforts on the part of 
other systems to denounce it, the doctrine apparently enjoyed wide- 
spread acceptance at one time. Nevertheless, materialism could not 
hold its own; its adherents have been few in number, and its positive 
influence has been negligible. Indian philosophy has not been 
oblivious to materialism; rather, it has known it, has overcome it, 
and has accepted idealism as the only tenable view, whatever specific 
form that idealism might take. 

(5) Indian philosophy makes unquestioned and extensive use of 
reason, but intuition is accepted as the only method through which 
the ultimate can be known. Reason, intellectual knowledge, is not 
enough. Reason is not useless or fallacious, but it is insufficient. To 
know reality one must have an actual experience of it. One does not 
merely know the truth in Indian philosophy; one realizes it. The word 
which most aptly describes philosophy in India is darsana, which 
comes from the verbal root rfri, meaning ^®to see/’ *"To see” is to 
have a direct intuitive experience of the object, or, rather, to realize 
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it in the sense of becoming one with it. No complete knowledge is 
possible as long as there is the relationship of the subject on one hand 
and the object on the other. Later developments in Indian philo- 
sophy, from the time of the beginning of the systems, have all 
depended in large part upon reason for the systematic formulation 
of doctrines and systems, for rational demonstration or justification, 
and in polemical conflicts of system against system. Nevertheless, all 
the systems, except the Carvaka, agree that there is a higher way of 
knowing reality, beyond the reach of reason, namely, the direct per- 
ception or experience of the ultimate reality, which cannot be known 
by reason in any of its forms. Reason can demonstrate the truth, but 
reason cannot discover or reach the truth. While reason may be the 
method of philosophy in its more intellectualistic sense, intuition is 
the only method of comprehending the ultimate. Indian philosophy 
is thus characterized by an ultimate dependence upon intuition, along 
with the recognition of the efiicacy of reason and intellect when 
applied in their limited capacity and with their proper function. 

(6) Another characteristic of Indian philosophy, one which is closely 
related to the preceding one, is its so-called acceptance of authority. 
Although the systems of Indian philosophy vary in the degree to 
which they are specifically related to the ancient Jruti, not one of the 
systems — orthodox or unorthodox, except the Carvaka — openly 
stands in violation of the accepted intuitive insights of its ancient 
seers, whether it be the Hindu seers of the Upanisads, the intuitive 
experience of the Buddha, or the similarly intuitive wisdom of 
Mahavira, the founder of Jainism, as we have it today. Indian 
philosophers have always been conscious of tradition and, as has 
been indicated before, the great system-builders of later periods 
claimed to be merely commentators, explaining the traditional 
wisdom of the past. While the specific doctrines of the past may be 
changed by interpretation, the general spirit and frequently the basic 
concepts are retained from age to age. Reverence for authority does 
not militate against progress, but it does lend a unity of spirit by 
providing a continuity of thought which has rendered philosophy 
especially significant in Indian life and solidly unified against any 
philosophical attitude contradicting its basic characteristics of 
spirituality, inwardness, intuition, and the strong belief that the truth 
is to be lived, not merely known. 

The charge of indulging in an exaggerated respect for authority 
may be legitimately leveled against some of Indian philosophy, but 
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this respect for the past is rooted in the deep conviction that those 
who really know reality are those who have realized the truth and 
that it is to them that we must turn ultimately, beyond all our power 
of reasoning, if we are to attain any comprehension of the truth which 
they saw and realized. As has been said, India has produced a great 
variety of philosophical doctrines and systems. This has been true 
despite universal reverence for and acceptance of the authority of the 
ancient seers as the true discoverers of wisdom. The variety of the 
systems, even in their basic conceptions, looked at in the light of 
the prevalent acceptance of authority, reveals the fact that this 
reverence has not made Indian philosophy a dogmatic religious 
creed, as is often alleged, but rather a single tone or trend of thought 
on basic issues. How completely free from traditional bias the systems 
are is seen, for example, by the fact that the original Saihkhya says 
nothing about the possible existence of God, although it is emphatic 
in its doctrine of the theoretical undemonstrability of his existence ; 
the Vaiiesika and the Yoga, especially the latter, admit the existence 
of God, but do not consider him to be the creator of the universe; 
the Mimamsa speaks of God but denies his importance and efficacy 
in the moral ordering of the world. To emphasize the point further, 
reference should be made also to the early Buddhist systems, which 
reject God, and to the Carvakas, who deny God without qualification. 

(7) Finally, there is the over-all synthetic tradition which is essen- 
tial to the spirit and method of Indian philosophy. This is as old as 
the Veda, where the seers realized that true religion comprehends 
all religions, so that “ God is one but men call him by many names.” 
Indian philosophy is clearly characterized by the synthetic approach 
to the various aspects of experience and reality. Religion and philo- 
sophy, knowledge and conduct, intuition and reason, man and nature, 
God and man, noumenon and phenomena, are all brought ipto 
harmony by the synthesizing tendency of the Indian mind. The 
Hindu is prone to believe even that all the six systems, as well as 
their varieties of subsystems, are in harmony with one another, in 
fact, that they complement one another in the total vision, which is 
one. As contrasted with Western philosophy, with its analytic ap- 
proach to reality and experience, Indian philosophy is fundamentally 
synthetic. The basic texts of Indian philosophy treat not only one 
phase of experience and reality, but of the full content of the philo- 
sophic sphere. Metaphysics, epistemology, ethics, religion, psycho- 
logy, facts, and value are not cut off one from the other but are 
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treated in their natural unity as aspects of one life and experience 
or of a single comprehensive reality. 

It is this synthetic vision of Indian philosophy which has made 
possible the intellectual and religious tolerance which has become so 
pronounced in Indian thought and in the Indian mind throughout 
the ages. Recent squabbles between religious communities, bred of 
new political factionalism, are not outgrowths of the Indian mind 
but, instead, are antagonistic to its unique genius for adaptability 
and tolerance, which takes all groups and all communities into its 
one truth and one life. 

In addition to these general characteristics of Indian philosophy 
from the intellectual or theoretical point of view, there is also a 
fundamental unity of perspective in the practical realm. This has 
several aspects. In the first place, there is the fact, mentioned earlier, 
that all philosophies in India — ^Hindu, Buddhist, Jaina, and Carvaka 
— have a practical motivation, stemming from man’s practical prob- 
lems of life, his limitations and suffering, and culminating in every 
case except the Carvaka in a consideration of his ultimate liberation. 
In every case, including the Carvaka, the motivation is practical 
rather than theoretical, for the Carvaka is interested, not in theory 
for its own sake, but in living a life of pleasure since it believes the 
world is conducive to that type of life and justifies no other. The goal 
of life in Hinduism, Buddhism, and Jainism is essentially the same. 
Moksa (liberation) is the ultimate objective for Hinduism and Jainism, 
and mrvai}a is the goal in Buddhism. The precise meanings of libera- 
tion vary among the different schools, even among those within the 
framework of Buddhism and Hinduism, but the essential meaning of 
both moksa and nirodija is emancipation or liberation from turmoil 
and suffering and freedom from rebirth. In some instances, the goal 
seems to be negative, consisting essentially of freedom from pain 
and freedom from rebirth, but in reality it is the positive achieve- 
ment of a richer and fuller life and the attainment of infinite bliss. 
The spirit re-achieves its original purity, sometimes by becoming 
identical with the Absolute, sometimes by a life of communion with 
God, sometimes simply by the eternal existence of the pure spirit in 
its individuality, but in all cases free from the limitations and entangle- 
ments of life. 

The several schools and systems of Indian philosophy are of one 
mind not only with reference to the goal of life, but also with reference 
to the good life on earth. The essential spirit of the philosophy of life 
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of Hinduism, Buddhism, and Jainism is that of non-attachment. This 
is an attitude of mind with which the individual fulfills his part in 
life and lives a ‘‘normal” everyday existence in company with his 
fellow men, without being entangled in or emotionally disturbed by 
the results of his actions. He attains a mental and spiritual superiority 
to worldly values and is never enslaved by them. This is not nega- 
tivism or escapism, for one takes part in everyday activities in 
accordance with his place in society. However, it is living and acting 
without any sense of attachment to the things of this world and 
without any selfishness whatsoever. 

Hinduism, Buddhism, and Jainism, in all their branches, also 
accept the underlying doctrines of karma and rebirth. All of these 
schools believe that man must be morally and spiritually perfected 
before he can attain salvation. They also believe that justice is the 
law of the moral life exactly as cause-and-effect is the law of the 
natural world. What one sows one must reap. Since justice and moral 
and spiritual perfection are not achievable in one life, all these 
systems believe in rebirth, so as to provide the opportunity for moral 
progress and eventual perfection. Throughout Indian philosophy, 
from the earliest Vedas to the latest developments, the moral order 
of the universe has been an accepted doctrine of all Indian thinkers 
except the Carvakas. Karma and rebirth are the instrumentalities by 
which the moral order of the universe is worked out in the life of man. 

There is a further common element which unifies all schools of 
Hindu philosophy in the practical realm, although the heterodox 
schools, the Carvaka, Buddhism, and Jainism, do not conform to this 
pattern. The way of life accepted by all schools of Hinduism, regard- 
less of metaphysical and epistemological variations, includes the 
fourfold division of society, the four stages of life, and the four basic 
values which man seeks. In Hinduism, society is divided into four 
groups {varr}.a^ frequently translated as castes) determined generally 
according to occupational ability, namely, the priest-teacher {brdh-- 
mm),^ the king or political and military leader {ksatriya)^ the merchant 
{vaiiya)^ and the laborer {iudra). The first three of these are called 
the twice-born, that is, they are religiously initiated Hindus, whereas 
the iudras are not so accepted. The lives of the twice-born are to 
consist of the four stages of the student {brakmacdrin), the householder 

^ Brahmin is used throughout this volume in preference to brahmana to designate this 
group because the latter term also refers to a group of early Indian texts, and thus naay 
lead to confusion. Technically speaking, however, brahmin** is not a correct Sanskrit 
term, although it is used rather widely. 
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{grhastha)y the forest-dweller {vdnaprastha) ^ and the wandering monk 
{sannyasin or samnydsin) . In this social scheme, one does not enter the 
life of ascetism until after he has fulfilled his obligations to his fellow 
man as a student and as a householder, but in the later stages of life 
one is to concentrate more and more upon the spiritual and upon his 
search for liberation. The goals of life which are accepted by all 
Hindus are righteousness or obedience to the moral law {dharma)^ 
wealth or material welfare {arthd)^ pleasure {kdma), and emancipa- 
tion {moksa ) . Dharma prevails throughout life, that is, neither pleasure 
nor wealth is to be obtained through violation of the rules of morality, 
Moksa is the ultimate goal to which all men should aspire. This social 
philosophy is accepted without question by all Hindus. It is presented 
in the literature of the DharmaSastras, but is not found in any elabora- 
tion or with any philosophical justification in the basic technical 
philosophical texts. This common ideal life of all Hindus provides a 
spirit of unity to the social and moral life of the country, although 
Buddhists , and Jainas, who are greatly in the minority, do not follow 
the same specific pattern of life. 

The Value of the Study of Indian Philosophy 

The study of Indian philosophy is important historically, philo- 
sophically, and even politically. The Indian philosophical tradition 
is man’s oldest as well as the longest continuous development of 
speculation about the nature of reality and man’s place therein. It 
began with the ancient Vedas, which are probably the earliest docu- 
ments of the human mind that have come down to us, and has 
continued age after age in progressive philosophical advance in the 
effort to understand life and reality. But it is not as a piece of 
antiquarian investigation that we of today should study Indian 
philosophy. Despite the tendency to respect and revere the greatness 
of the past, Indian thinkers of all ages have been deeply and pro- 
foundly concerned with the ultimate truth which is timeless. Nor 
should we study Indian philosophy as a merely provincial or geo- 
graphical approach to reality. Despite charges by some Western 
critics who would accuse Indian philosophy of neglecting scientific 
method, Indian thinkers have not been anti-empirical and have not 
neglected nature in their study of reality; nor, in their study of man, 
have they been excessively restricted to those characteristics which 
may be peculiar to man in India. India’s concentrated study of the 
inner nature of man is, in the end, a study of man universal. 
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The teachings of Indian philosophers from the days of the Vedas 
till today have been landmarks of human thought. Not all ideas and 
not all systems of Indian philosophy are deeply significant, but the 
heights and depths reached by Indian thinkers and seers are in- 
dications and examples of the profound powers of the human mind. 
Indian thought is neither merely ancient speculation nor merely 
provincial Indian thinking. It is man’s mind and soul at their best 
in philosophy and religion. 

Philosophically, the study of Indian philosophy is important in the 
search for the truth. Philosophy must include all insights and all 
experiences in its purview, and Indian philosophy has much to con- 
tribute. The major problems of Indian philosophy are the problems 
faced by thinking man ever since he first began to speculate about 
life and reality, but Indian philosophy also has special problems, 
different emphases, unique approaches and methods, and unique 
solutions — all of which are India’s contributions to the total picture 
of the truth which is the substance of philosophy. The need of 
philosophy today is for a world perspective which will include the 
philosophical insights of all the world’s great traditions. The goal is 
not a single philosophy which would annihilate differences of per- 
spective, but there must be agreement on basic perspectives and 
ultimate values. Such a world philosophy should certainly incor- 
porate the spiritual insights of the seers of ancient India and of the 
thinkers who have guided the many centuries of Indian philosophical 
speculation. 

It is politically important, too, that Indian philosophy should be 
studied by the West. The current appeal for ‘‘one world” is too often 
thought of merely in the realm of politics. Political unity is impossible 
without philosophical understanding. Political insights, agreements, 
and differences are on the secondary level of man’s thinking. Social 
and political conditions in the several areas of the world depend, in 
the final analysis, upon the philosophical and spiritual thought and 
ideals of the peoples of the world. It is to philosophy, then, that man 
must turn in his hope to bring the peoples of the world together in 
greater mutual understanding and in the intellectual and spiritual 
harmony without which a unified world will be impossible in any 
sphere, political or otherwise. The future of civilization depends upon 
the return of spiritual awareness to the hearts and minds of men. 
To this purpose the contribution of Indian philosophy, with its 
agelong spiritual emphasis, is inestimable and indispensable. 
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Whatever may be the truth of the theory of the racial affinities of the 
Indian and the European peoples, there is no doubt that Indo-European 
languages derive from a common source and illustrate a relationship of 
the mind. The oldest Indo-European literary and philosophical monument 
is the Veda, The name Veda, signifying wisdom, suggests that the road 
which the Vedic sages traveled was the road of those who seek to under- 
stand. The questions they investigate are of a philosophical character: 
“What god shall we adore with our oblation?*’^ “Who verily knows and 
who can here declare where it was born and whence comes this creation? 
The gods are later than this world’s production. Who knows whence it 
first came into being? 

A study of the hymns of the J^g Veda is indispensable for any adequate 
account of Indian thought. Whatever we may think of them, half-formed 
myths or crude allegories, obscure gropings or immature compositions, still 
they are the source of the later practices and philosophies of the Indo- 
Aryans, and a study of them is necessary for a proper understanding of 
subsequent thought. 

There are four Vedas, the l^g Veda, composed of hymns, the Tajur Veda, 
which deals with sacrificial formulas, the Sdma Veda, which refers to melodies, 
and the Atharva Veda, which has a large number of magic formulas. For 
philosophical purposes, the Tajur Veda and the Sdma Veda are not of great 
importance. The Atharva Veda describes spells and incantations. There arc 
spells for the healing of diseases, for long life, etc. It is said that in the 
Atharva Veda are to be found the beginnings of Indian medical science. 

Each of the Vedas contains four sections: Samhita (a collection of 
hymns, prayers, benedictions, sacrificial formulas, and litanies), Brahmanas 
(prose treatises discussing the significance of sacrificial rites and cere- 
monies), Aranyakas (forest-texts), which are partly included in the 
Brahmanas and partly reckoned as independent, and Upanisads. 

The dates of the composition and of the collection of the hymns of the 
]^g Veda are unknown. It is believed, however, that a long period of time 
must have elapsed between the composition and the compilation of the 
hymns. There is evidence to indicate with some certainty that the hymns 
were current fifteen centuries before Christ, somewhat in the arrangement 

1 X.121. * X.129. 
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in which we have them at the present time. The J^g Veda Samhita is a 
collection which represents the thought of several generations of thinkers, 
and this fact accounts both for the heterogeneity of the hymns and also 
for the different strata of thought which indicate marked development 
from “polytheistic*’ religion to monistic philosophy. 

The Rg Veda, which comprises 1,017 hymns divided into ten books, 
represents the earliest phase of the evolution of religious consciousness, 
where we have-not so much commandments of priests as the outpourings 
of poetic minds who are struck by the immensity of the universe and the 
inexhaustible mystery of life. We have worship of deities like Surya (sun), 
Agni (fire), Dyaus (sky or heaven), Maruts (storms), Vayu or Vata (wind), 
Apas (waters), Usas (dawn), and Prthivi (earth). Even deities whose 
names are no longer so transparent, such as Indra, Varuna, Mitra, Aditi, 
Visnu, Pusan, the two Asvins, Rudra, and Parjanya, were originally 
related to natural phenomena. Qualities which emphasize particular 
important aspects of natural phenomena attained sometimes to the rank 
of independent deities. Savitr (Savitar), the inspirer or life-giver, and 
Vivasvan, the shining, were originally attributes, names of the sun, but 
later became sun-gods. Some of the deities worshiped by the different 
tribes, such as Pusan, were admitted into the Vedic pantheon. Abstract 
qualities like Sraddha (faith), Manyu (anger), Gandharvas (fairies), Ap- 
saras (heavenly damsels), and forest and field spirits were also included. 

Though the Rg Veda speaks of a plurality of gods, when worship is 
accorded to any one of them, he becomes the chief god, the creator, 
preserver, and judge (or destroyer) of the universe. As several gods are 
exalted to this high place, the tendency is called henotheism, as distinct 
from monotheism where only one God is exalted as the highest. 

The attributes of creation, preservation, and judgment (or destruction), 
it was felt early, could not be separated and ascribed to different deities. 
They were given to a single personality, Prajapati, the lord of creatures, 
and Vi^vakarman, the world-maker. The conception of Rta (the order of 
the world) supports this idea. If the endless variety of the world suggests 
numerous deities, the unity of the world implies one deity. 

The beginnings of doubt are felt in the Rg Veda, It is said, ‘ ‘ Of whom they 
ask, ‘Where is he?* of him indeed they also say, ‘He is not.”*^ A super- 
personal monism develops, and the universe is explained in the Hymn of 
Creation® as an evolution out of an ultimate One. This hymn suggests the 
distinction between the absolute reality {Brahman) and the personal God 
(Isvara), which dominates the subsequent development of Indian thought. 

The passages quoted in this chapter are all from the Rg Veda, They are 
selected primarily from Books i and x, in which the philosophical material 
of the Rg Veda is most concentrated. In the selections an effort has been 
made to give representative statements of the several basic attitudes, ideas, 
and tendencies found in the Rg Veda, The selections are divided into six 
topical sections. The most important of these sections, from the point of 

1 IX.12 2 X.129. 
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view of philosophical content, is that termed “Monotheistic and Monistic 
Tendencies,’* where the transition from early polytheism to the more 
philosophical monism of later hymns is depicted. 

Since the hymns often deal with more than one topic, it is not possible 
always to subsume the entire hymn under single topical categories. The 
Hymn of Creation, for example, deals with the nature of the Absolute and 
the relation of the Absolute to the empirical world, as well as the process 
of creation itself. Sometimes, because of the singleness of subject-matter 
a^id for the sake of adequate presentation of the poetic style, entire hymns 
are quoted. 

The relative clarity of most of the hymns quoted here should not 
minimize the fact that almost innumerable problems and theories of inter- 
pretation are involved throughout the Vedas. 

The selections have been taken from R. T. H. Griffith, The Hymns of 
the Rigveda^ 2 vols. (Benares: E. J. Lazarus and Go., 3rd ed., 1920-6); 
A. A. Macdonell, Hymns from the Rigveda (London: Oxford University 
Press, 1922); Hermann Oldenberg, Vedic Hymns, Part ii, Sacred Books of 
the East, xlvi (Oxford: Clarendon Press, 1897); Edward J; Thomas,, 
Vedic Hymns, Wisdom of the East (London: John Murray, 1923). The 
translator’s name will accompany the number of the hymn in the 
selections. 


1. HYMNS TO GODS— POLYTHEISM 

Three strata of development are found in the thought of the hymns of 
the Ilg Veda, naturalistic polytheism, monotheism, and monism. Na- 
turalism and anthropomorphism, as indicated in these hymns, seem to 
constitute the first stage or stages of Vedic thought. The hymns quoted 
in this section represent this first p^se of the doctrine of the Rg Veda, 
A striking aspect of the hymns is their polytheistic character. Very many 
gods are named and worshiped. 

Different views of the spirit of these hymns are held by competent 
scholars. They have been referred to as primeval child-like naive prayers, as 
the allegorical representation of the attributes of the supreme Deity, as 
sacrificial compositions of a primitive race which attached great importance 
to ceremonial rites, as altogether allegorical, or as somewhat naturalistic. 
These varying opinions need not be looked upon as antagonistic, for 
they only point to the heterogeneous nature of the ^g Veda collection. 

To Indr A [primarily a deity of the thunderstorm]^ 

X.89 (Griffith) 

1. I will extol the most heroic Indra who with his might forced 
earth and sky asunder; 

Who hath filled all with width as man’s upholder, surpassing 
flobds and rivers in his greatness. 

1 Indra is the most prominent of the gods in the Rg Veda. He is most frequently praised 
for his power and heroism, as the god of battle. 
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2. Surya is he : throughout the wide expanses shall Indra turn him, 

swift as car-wheels, hither, 

Like a stream resting not but ever active: he hath destroyed, 
with light, the black-hued darkness, 

3. To him I sing a holy prayer, incessant, new, matchless, common 

to the earth and heaven. 

Who marks, as they were backs, all living creatures : ne’er doth 
he fail a friend, the noble Indra. 

4. I will send forth my songs in flow unceasing, like water from the 

ocean’s depth, to Indra. 

Who to his car on both its sides securely hath fixed the earth and 
heaven as with an axle, 

5. Rousing with draughts, the shaker, rushing onward, impetuous, 

very strong, armed as with arrows 
Is Soma; forest trees and all the bushes deceive not Indra with 
their offered likeness. 

6. Soma hath flowed to him who naught can equal, the earth, the 

heavens, the firmament, the mountains, — 

When heightened in his ire his indignation shatters the firm and 
breaks the strong in pieces. 

7. As an axe fells the tree so he slew Vrtra,^ brake down the strong- 

holds and dug out the rivers. 

He cleft the mountain like a new-made pitcher. Indra brought 
forth the kine with his companions. 

8. Wise art thou, punisher of guilt, O Indra. The sword lops limbs, 

thou smitest down the sinner. 

The men who injure, as it were a comrade, the lofty Law of 
Varuna and Mitra.® 

9. Men who lead evil lives, who break agreements, and injure 

Varuijia, Aryaman,® and Mitra, — 

Against these foes, O mighty Indra, sharpen, as furious death, 
thy bull of fiery colour. 

10. Indra is sovran lord of Earth and Heaven, Indra is lord of waters 

and of mountains. 

Indra is lord of prosperers and sages : Indra must be invoked in 
rest and effort. 

1 1 . Vaster than days and nights, giver of increase, vaster than firma- 

ment and flood of ocean, 

^ Vytrasura, a cloud-demon. ® A god of light. 

* One of the chief Adityas or sons of Aditi. 
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Vaster than bounds of earth and wind’s extension, vaster than 
rivers and our lands is Indra. 

12. Forward, as herald of refulgent morning, let thine insatiate 

arrow fly, O Indra, 

And pierce, as ’twere a stone launched forth from heaven, with 
hottest blaze the men who love deception. 

13. Him, verily, the moons, the mountains followed, the tall trees 

followed and the plants and herbage. 

Yearning with love both worlds approached, the waters waited 
on Indra when he first had being. 

14. Where was the vengeful dart when thou, O Indra, clavest the 

demon ever bent on outrage? 

When fiends lay there upon the ground extended like cattle in 
the place of immolation? 

15. Those who are set in enmity against us, the Ogapas,^ O Indra 

waxen mighty, — 

Let blinding darkness follow those our foemen, while these shall 
have bright shining nights to light them. 

16. May plentiful libations of the people, and singing mt’® holy 

■ prayers rejoice thee. 

Hearing with love this common invocation, come unto us, pass 
by all those who praise thee. 

17. O Indra, thus may we be made partakers of the new favours 

that shall bring us profit. 

Singing with love ! may we the Visvamitras win daylight even 
now through thee, O Indra. 

18. Call we on Maghavan, auspicious Indra, best hero in the fight 

where spoil is gathered. 

The strong who listens, who gives aid in battles, who slays the 
Vrtras, wins and gathers riches. 

To A ONI [the god of fire] i.l (Oldenberg) 

1. I magnify Agni, the Purohita, the divine ministrant of the sacri- 
fice, the Hotr priest, the greatest bestower of treasures. 

2. Agni, worthy to be magnified by the ancient rsis and by the 
present ones — may he conduct the gods hither. 

3. May one obtain through Agni wealth and welfare day by day, 
which may bring glory and high bliss of valiant offspring. 

‘ Probably a hostile clan. * Sages. 
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4. Agni, whatever sacrifice and worship thou encompassest on every 
side, that indeed goes to the gods. 

5. May Agni the thoughtful Hotr, he who is true and most splen- 
didly renowned, may the god come hither with the gods. 

6. Whatever good thou wilt do to thy worshipper, O Agni, that 
(work) verily is thine, O Angiras.^ 

7. Thee, O Agni, we approach day by day, O (god) who shinest 
in the darkness ; with our prayer, bringing adoration to thee — 

8. Who art the king of all worship, the guardian of Rta, the shining 
one, increasing in thy own house. 

9. Thus, O Agni, be easy of access to us, as a father is to his son. 
Stay with us for our happiness. 

To ViSNU [the all-pervader] i.l54 (Macdonell) 

1 . I will proclaim the mighty deeds of Visnu, 

Of him who measured out the earthly spaces ; 

Who, firmly propping up the higher station, 

Strode out in triple regions, widely pacing. 

2. Because of this his mighty deed is Visnu 

Lauded, like some fierce beast that is much dreaded, 

That wanders as it lists, that haunts the mountains : 

He in whose three wide strides abide all creatures. 

3. Let my inspiring hymn go forth to Visnu, 

The mountain-dwelling bull, the widely pacing, 

Him who has measured out with but three footsteps, 

Alone, this long and far-extended station; 

4. Him whose three footsteps filled with mead, unfailing, 

Revel in blissful joy; who has supported 

Alone the universe in three divisions: 

The earth and sky and all created beings. 

5. I would attain to that his dear dominion 
Where men devoted to the gods do revel. 

In the wide-striding Visnu’s highest footstep 
There is a spring of mead: such is our kinship. 

6. We long to go to those your dwelling-places 
Where are the kine with many horns, the nimble: 

For thence, indeed, the highest step of Visnu, 

Wide-pacing bull, shines brightly down upon us. 


‘ A semi-divine patriarchal or sage. 
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To Agni 1.143 (Oldenberg) 

1 . I bring forward my most powerful, entirely new (pious) thought 
(i.e., hymn), the prayer of my words to Agni, the son of strength ; 
he is the child of the Waters, the beloved one, who together with 
the Vasus has sat down on the Earth as a Hotr observing the 
appointed time (for sacrificing) . 

2. Being born in the highest heaven Agni became visible to Mata- 
risvan.^ By the power of his nodnd, by his greatness when kindled, 
his flame filled Heaven and Earth with light. 

3. His flames are fierce; pever ageing are the flames of him who 
is beautiful to behold, whose face is beautiful, whose splendour 
is beautiful. The never sleeping, never ageing (rays) of Agni 
whose power is light, roll forward like streams across the 
nights (?). 

4. Him the all-wealthy, whom the Bhrgus have set to work on the 
navel of the earth, with the whole power of the world — stir up 
that Agni by thy prayers in his own house — (him) who alone 
rules over gods like Varuna. 

5. He who is not to be kept back like the roar of the Maruts,^ like 
an army that is sent forward, like the thunderbolt of heaven — 
Agni eats with his sharp jaws, he chews, he throws down the 
forests as a warrior throws down his foes. 

6. Would Agni eagerly come to our hymn? Would He the Vasu 
together with the Vasus fulfil our desire? Will He, the driver, 
stir our prayers that they may be successful? (Thus thinking) 
I praise Him whose face is bright, with this my prayer. 

7. He who has kindled him strives towards Agni as towards Mitra 
(or, towards a friend) — (to Agni) whose face shines with ghee, 
the charioteer of Rta. May he who when kindled becomes a 
racer, shining at the sacrifices, lift up our bright-coloured 
prayer. 

8. Preserve us, O Agni, never failing with thy never-failing, kind 
and mighty guardians; protect our people all around with those 
undeceived, undismayed, never slumbering (guardians), O thou 
our wish ! 

^ A divine being described in Rg Veda i.60. 1 as bringing Agni to Bhrgu, an ancient 
or sage. 

® Storm-gods. 
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To Brhaspati [primarily the god of prayer] x.68 (Griffith) 

1. Like birds who keep their watch, plashing in water, like the loud 

voices of the thundering rain-cloud, 

Like merry streamlets bursting from the mountain, thus to 
Brhaspati, our hymns have sounded. 

2. The Son of Angiras,’^ meeting the cattle, as Bhaga, brought in 

Aryaman among us. 

As friend of men he decks the wife and husband : as for the race, 
Brhaspati, nerve our coursers. 

3. Brhaspati, having won them from the mountains, strewed down, 

like barley out of winnowing-baskets. 

The vigorous, wandering cows who aid the pious, desired of all, 
of blameless form, well-coloured. 

4. As the Sun dews with meath the seat of Order, and casts a 

flaming meteor down from heaven. 

So from the rock Brhaspati forced the cattle, and cleft the earth’s 
skin as it were with water. 

5. Forth from mid-air with light he drave the darkness, as the gale 

blows a lily from the river. 

Like the wind grasping at the cloud of Vala,® Brhaspati gathered 
to himself the cattle. 

6. Brhaspati, when he with fiery lightnings cleft through the weapon 

of reviling Vala, 

Consumed him as tongues eat what teeth have compzissed: he 
threw the prisons of the red cows open. 

7. That secret nairie borne by the lowing cattle within the cave 

Brhaspati discovered. 

And drave, himself, the bright kine from the mountain, like a 
bird’s young after the eggs’ disclosure. 

8. He looked around on rock-imprisoned sweetness as one who eyes 

a fish in scanty water.. 

Brhaspati, cleaving through with varied clamour, brought it 
forth like a bowl from out the timber. 

9. He found the light of heaven, and fire, and morning : with lucid 

rays he forced apart the darkness. 

As firom a joint, Brhaspati took the marrow of Vala as he gloried 
in his cattle. 

^ “Son of Angiras,” i.e., especially worshiped by AAgiras. 

® An imprisoning deity, a demon of drought. 
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10. As trees for foliage robbed by winter, Vala mourned for the cows 

Brhaspati had taken. 

He did a deed ne’er done, ne’er to be equalled, whereby the Sun 
and Moon ascend alternate. 

1 1. Like a dark steed adorned with pearl, the fathers have decorated 

heaven with constellations. 

They set the light in day, in night the darkness. Brhaspati cleft 
the rock and found the cattle. 

12. This homage have we offered to the cloud-god who thunders out 

to many in succession. 

May this Brhaspati vouchsafe us fulness of life with kine and 
horses, men, and heroes. 

To PRTHivi [Earth] v.84 (Macdonell) 

1. Thou bearest truly, Prthivi, 

The burden of the mountains’ weight; 

With might, O thou of many streams. 

Thou quickenest, potent one, the soil. 

2. With flowers of speech our songs of praise 
Resound to thee, far-spreading one, 

Who sendest forth the swelling cloud, 

O bright one, like propelling speed; 

3. Who, steadfast, boldest with thy might. 

The forest-trees upon the ground, 

When, from the lightnings of thy cloud, 

The rain-floods of the sky pour down. 

To Dyaus and PrthivI [Heaven and Earth] i.l85 (Thomas) 

1. Which was the former, which of them the later? How bom? 
O sages, who discerns? They bear of themselves all that has 
existence. Day and Night revolve as on a wheel. 

2. The two footless ones that go not uphold many a germ that goes 
and has feet. As a son in his own parents’ lap, may Heaven and 
Earth protect us from fearful evil. 

3. I invoke the gift of Aditi,^ the gift free from hatred, inviolable, 
heavenly, invulnerable, worshipful. This, O Worlds, beget for 
the singer. May Heaven and Earth protect us from fearful evil. 

^ S&yat^a, a famous commentator on the Vedas, explains Aditi here as the space between 
Heaven and Earth. Henry explains the gift as sinlessness. If Sayana’s meaning is taken, 
it would refer to the blessing of seasonable rain. 
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4. May we serve the two Worlds that know not suffering, that aid 
with help, that have Gods as sons, both of them among the Gods 
with alternate days and nights. May Heaven and Earth protect 
us from fearful evil. 

5. The two maidens uniting form a pair, twin sisters in their parents’ 
lap, caressing the navel of the world. May Heaven and Earth 
protect us from fearful evil. 

6. The two wide great abodes I duly invoke, the two parents with 
the protection of the Gods, the beauteous ones, who partake of 
the immortal drink. May Heaven and Earth protect us from 
fearful evil. 

7. The two wide, broad, great ones, with far limits, I implore with 
worship at this sacrifice, the two gracious bounteous ones who 

' share it. May Heaven and Earth protect us from fearful evil. 

8. Whatever sin we have committed against the Gods, or ever 
against a friend, or against a master of the house, may this prayer 
be a propitiation for them. May Heaven and Earth protect us 
from fearful evil. 

9. May the blessings both of men (and of the Gods) aid me, may 
both attend me with protection and help. Abundance be to the 
more generous one rather than to the godless. Exhilarated with 
refreshment may we be nourished, O Gods. 

10. This solemn ordinance (the sacrifice) have I Sumedhas uttered 
to Heaven and Earth for them first to hear. May they guard us 
from fault and crime. As father and mother may they protect 
us with their help. 

11. May this, O Heaven and Earth, be true, O father and mother, 
that which I here implore you. Become the nearest of the Gods 
withyourhelp. May we find refreshment and a well- watered camp. 

To SuRYA [the sun-god] i.50 (Macdonell) 

1. Aloft his beams now bring the god 
Who knows all creatures that are born. 

That all may look upon the Sun. 

2. Away like thieves the stars depart. 

By the dark nights accompanied, 

At the all-seeing Sun’s approach. 

3. His beams, his rays, have shone afar 
Athwart the many homes of men, 

Flaming aloft like blazing fires. 
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4. Swift-moving, visible to all, 

Maker of light thou art, O Sun, 

Illuming all the shining space. 

5. Thou risest toward the host of gods 
And toward the race of men: toward all. 

That they may see the heavenly light. 

7. The broad air traversing, the sky, 

Thou metest. Sun, the days with nights. 

Seeing all creatures that are born. 

8. The seven bay mares that draw thy car. 

Bring thee to us, far-seeing god, 

O Surya of the gleaming hair. 

9. The Sun has yoked the seven bright mares. 

The shining daughters of his car: 

With that self-yoking team he speeds. 

10. Athwart the darkness gazing up. 

To him the higher light, we now 
Have soared to Surya, the god 
Among the gods, the highest light. 

To U§AS [Dawn] i.48 (Griffith) 

1 . Dawn on us with prosperity, O Ussis, daughter of the sky. 
Dawn with great glory, goddess, lady of the light, dawn thou 

with riches, bounteous one. 

2. They, bringing steeds and kine, boon givers of all wealth, have 

oft sped forth to lighten us. 

O Usas, waken up for me the sounds of joy: send us the riches 
of the great. 

3. Usas hath dawned, and now shall dawn, the goddess, driver 

forth of cars 

Which, as she cometh nigh, have fixed their thoughts on her, 
like glory-seekers on the flood. 

4. Here Kaniva,^ chief of Ka^iva’s race, sings forth aloud the glories 

of the heroes’ names, — 

The princes who, O Usas, as thou comest near, direct their 
thoughts to liberal gifts. 

5. Like a good matron Usas comes carefully tending everything: 
Rousing all life she stirs all creatures that have feet, and makes 

the birds of air fly up. 

^ A ffi or sage. 
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6. She sends the busy forth, each man to his pursuit: delay she 

knows not as she springs. 

O rich in opulence, after thy dawning birds that have flown 
forth no longer rest. 

7. This dawn hath yoked her steeds afar, beyond the rising of the 

Sun: 

Borne on a hundred chariots she, the auspicious dawn, advances 
on her way to men. 

8. To meet her glance all living creatures bend them down: 

excellent one, she makes the light. 

Usas, the daughter of the sky, the opulent, shines foes and 
enmities away, 

9. Shine on us with thy radiant light, O Usas, Daughter of the 

sky. 

Bringing to us great store of high felicity, and beaming on our 
solemn rites. 

10, For in thee is each living creature’s breath and life, when, 
Excellent! thou dawnest forth. 

Borne on thy lofty car, O lady of the light, hear, thou of won- 
drous wealth, our call. 

11.0 Usas, win thyself the strength which among men is wonderful. 
Bring thou thereby the pious unto holy rites, those who as priests 
sing praise to thee. 

12. Bring from the firmament, O Usas, all the gods, that they may 

drink our Soma juice, ^ 

And, being what thou art, vouchsafe us kine and steeds, strength 
meet for praise and hero might. 

13. May Usas, whose auspicious rays are seen resplendent round 

about, 

Grant us great riches, fair in form, of all good things, wealth 
which light labour may attain. 

14. Mighty One, whom the rsis of old time invoked for their pro- 

tection and their help, 

O Usas, graciously answer our songs of praise with bounty and 
with brilliant light. 

15. Usas, as thou with light to day hast opened the twin doors of 

heaven. 

So grant thou us a dwelling wide and free from foes, O goddess, 
give us food with kine. 

^ The diink of the gods. 
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16. Bring us to wealth abundant, sent in every shape, to plentiful 
refreshing food. 

To all subduing splendour, Usas, mighty one, to strength, thou 
rich in spoil and wealth. 

To Vata (Vayu) [the wind god] x.l68 (Thomas) 

1. Declare the might of Vata’s chariot. Crushing in pieces he goes. 
Thundering is his roar. He touches the sky as he advances, 
making (the clouds) ruddy, and speeds over the earth, whirling 
up dust. 

2. Behind him rise the blasts of Vata. They advance to him like 
women to a meeting. United with them, in the same car, 
hastens the God, the king of the whole world. 

3. Hastening through the air on his ways he never rests. The friend 
of the Waters, the first-born, law-maintaining — where has he 
been born? Whence has he arisen? 

4. The breath [dtman) of the Gods, the germ of the world, this God 
wanders at his will. His roarings are heard, not (seen) is his 
form. This Vata let us worship with an oblation. 

To VAk [voice or speech personified]^ x.125 (Griffith) 

1. I travel with the Rudras* and the Vasus,® with the Adityas* and 

all-gods I wander. 

I hold aloft both Varuna and Mitra, Indra and Agni, and the 
Pair of A§vins.® 

2. I cherish and sustain high-swelling Soma, and Tvastar® I sup- 

port, Pusan,’ and Bhaga.® 

I load with wealth the zealous sacrificer who pours the juice and 
offers his oblation. 

3. I am the queen, the gatherer-up of treasures, most thoughtful, 

first of those who merit worship. 

Thus Gods have stablished me in many places with many homes 
to enter and abide in. 

1 “ Vak is speech personified, the Word, the first creation and representative of Spirit, 
and the means of communication between men and gods.” — GriiEth. 

• Tempest-gods. * A class of gods. 

• A special group of seven or eight gods. 

' The two horsemen, twin heralds. 

• The divine artificer of the dawn. ’ A sun-god. 

• One of the Adityas; the deity who bestows wealth and presides over love and 
marriage. 
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4. Through me alone all eat the food that feeds them, — each man 

sees, breathes, hears the word outspoken. 

They know it not, but yet they dwell beside me. Hear, one and 
all, the truth as I declare it. 

5. I, verily, myself announce and utter the word that gods and men 

alike shall welcome. 

I make the man I love exceeding mighty, make him a sage, m, 
and a brahmin. 

6. I bind the bow for Rudra that his arrow may strike and slay 

the hater of devotion. 

I rouse and order battle for the people, and I have penetrated 
Earth and Heaven. 

7. On the world’s summit I bring forth the father: my home is in 

the waters, in the ocean. 

Thence I extend o’er all existing creatures, and touch even 
yonder heaven with my forehead. 

8. I breathe a strong breath like the wind and tempest, the while 

I hold together all existence. 

Beyond this wide earth and beyond the heavens I have become 
so mighty in my grandeur. 


2. MONOTHEISTIC AND MONISTIC 
TENDENCIES! 

The hymns in this section represent the second and third stages of the 
development of the thought of the J^g Veda, the transition from naturalistic 
polytheism to monotheism and then to the philosophical monism which 
constitutes the main philosophical doctrine of the Veda later to be carried 
over into the Upanisads and eventually into the most highly developed 
system of Indian thought, the Vedanta. All the crowding of gods and 
goddesses in Vedic polytheism proved a weariness to the intellect and so 
a tendency shows itself very early to identify one god with another or 
throw all the gods together. This tendency and systematization has its 
natural end in monotheism, which is simpler and more logical than the 
anarchy of a crowd of gods and goddesses thwarting each other. 

The gradual idealization of the conception of God, the logic of religion 
which tended to make the gods flow into one another, the henotheism 
which has its face set in the direction of monotheism, the conception of 
^ta or the unity of nature, and the systematizing impulse of the human 

^ Hymns dealing with creation will be found in this section. No special section can 
be devoted to hymns on creation without unwise and artificial selection of parts of hymns 
which are not restricted to that topic exclusively. 
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mind — all these helped toward the displacement of polytheistic anthropo- 
morphism by a spiritual monotheism. 

Even the single great Being of the monotheistic period did not escape 
criticism. The mind of man is not satisfied with an anthropomorphic deity. 
The seeking mind did not so much care for personal comfort and happiness 
as for absolute truth. Whatever the emotional value of a personal God may 
be, the truth sets up a different standard and requires a different object 
of worship. Monotheism failed to satisfy the later Vedic thinkers. And 
thus, monotheism eventually gave way to philosophical monism, the 
doctrine of the impersonal, unknowable One. 

To Varuna [chief of the gods of the natural and moral order] 

VIII.41 (Griffith) 

1 . To make this Varuna come forth, sing thou a song unto the band 
of Maruts wiser than thyself, — 

This Varuna who guardeth well the thoughts of men like herds 
of kine. 

Let all the others die away. 

3. The night he hath encompassed, and stablished the morns with 

magic art: visible over all is he. 

His dear ones,^ following his law, have prospered the three 
dawns ^ for him. 

4. He, visible, o’er all the earth, stablished the quarters of the sky: 

He measured out the eastern place, that is the fold of Varuna: 

like a strong herdsman is the god. 

5. He who supports the worlds of life, he who well knows the hidden 

names mysterious of the morning beams. 

He cherishes much wisdom, sage, as heaven brings forth each 
varied form. 

6. In whom all wisdom centres, as the nave is set within the wheel. 

Haste ye to honour Trita,^ as kine haste to gather in the fold, 

even as they muster steeds to yoke. 

7. He wraps these regions as a robe; he contemplates the tribes of 

gods and all the works of mortal men. 

Before the home of Varu^ia all the gods follow his decree. 

8. He is an ocean far-removed, yet through the heaven to him 

ascends the worship which these realms possess. 

With his bright foot he overthrew their magic, and went up to 
heaven. 

^ The nights, which give place to the dawn. 

^ Morning, noon, and evening. 

® Varuna. 
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9. Ruler, whose bright far-seeing rays, pervading all three earths, 

have filled the three superior realms of heaven. 

Firm is the seat of Varuna : over the Seven [rivers] he rules as king. 

10. Who, after his decree, overspread the dark ones^ with a robe of 

light; 

Who measured out the ancient seat, who pillared both the 
worlds apart as the unborn supported heaven. Let all the 
others die away. 

To Vi^VAK ARMAN [the all-worker,^’ creator of the universe] 

X.82 (Griffith) 

1. The father of the eye, the wise in spirit, created both these 

worlds submerged in fatness. 

Then when the eastern ends were firmly fastened, the heavens 
and the earth were far extended. 

2. Mighty in mind and power is ViSvakarman, maker, disposer, 

and most lofty presence. 

Their offerings joy in rich juice where they value One, only One, 
beyond the seven rsis. 

3. Father who made us, he who, as disposer, knoweth all races and 

all things existing, 

Even he alone, the deities’ name-giver, — him other beings seek 
for information. 

4. To him in sacrifice they offered treasures , — rsis of old, in numerous 

troops, as singers. 

Who, in the distant, near, and lower region, made ready all 
these things that have existence. 

5. That which is earlier than this earth and heaven, before the 

Asuras^ and gods had being, — 

What was the germ primeval which the waters received where 
all the gods were seen together? 

6. The waters, they received that germ primeval wherein the gods 

were gathered all together. 

It rested set upon the unborn’s navel, that One wherein abide 
all things existing. 

7. Ye will not find him who produced these creatures; another 

thing hath risen up among you. 

Enwrapt in misty cloud, with lips that stammer, hymn-chanters 
wander and are discontented. 

^ Nights which Varuna turns into days. 
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To PuRU§A [person or man personified] x.90 (Thomas) 

1. Thousand-headed was the Purusa, thousand-eyed, thousand- 
footed. He embraced the earth on all sides, and stood beyond 
the breadth of ten fingers. 

2. The Purusa is this all, that which was and which shall be. He 
is Lord of immortality, which he grows beyond through (sacri- 
ficial) food. 

3. Such is his greatness, and still greater than that is the Purusa. 
One fourth of him is all beings. The three fourths of him is the 
im mortal in Heaven. 

4. Three fourths on high rose the Purusa. One fourth of him arose 
again here (on the earth). Thence in all directions he spread 
abroad, as that which eats and that which eats not. 

5. From him Viraj was born, from Viraj the Purusa.^ He when 
born reached beyond the earth behind as well as before. 

6. When the Gods spread out the sacrifice with the Puxusa as 
oblation, spring was its ghee, summer the fuel, autumn the 
oblation. 

7. As the sacrifice on the strewn grass they besprinkled the Purusa, 
bom in the beginning. With him the Gods sacrificed, the 
Sadhyas® and the sages. 

8. From that sacrifice completely offered was the sprinkled ghee 
collected. He made it the beasts of the air, of the forest, and 
those of the village. 

9. From that sacrifice completely offered were bom the Verses 
(^g Veda) and the ^am«n-melodies {Sdma Veda). The metres were 
born from it. From it was born the Sacrificial formula [Yajur Veda ) . 

10. From it were born horses, and they that have two rows of teeth. 
Cattle were bom from it. From it were bom goats and sheep, 

11. When they divided the Purusa, into how many parts did they 
arrange him? What was his mouth? What his two arms? What 
are his thighs and feet called? 

12. The brahmin was his mouth, his two arms were made the rdjanya 
(warrior), his two thighs the vaUya (trader and agriculturist), 
from his feet the ^ra (servile class) was bom.® 

1 Viraj has been interpreted as the female principle, which with the primal Pun^a 

produces the concrete universe. In the Atharva Veda she is an independent creative 

principle, identified with the Spell (brahma), with Speech, and with Prajapati. 

* A class of gods or celestial beings. 

* This is the famous passage describing the origin of the castes. 
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13. The moon was born from his spirit {mams), from his eye was 
born the sun, from his mouth Indra and Agni, from his breath 
Vayu (wind) was born. 

14. From his navel arose the middle sky, from his head the heaven 
originated, from his feet the earth, the quarters from his ear. 
Thus did they fashion the worlds. 

15. Seven were his sticks that enclose (the fire), t hr ice seven were 
made the faggots. When the Gods spread out the sacrifice, they 
bound the Purusa as a victim. 

16. With the sacrifice the Gods sacrificed the sacrifice. These were 
the first ordinances. These great powers reached to the firmament, 
where are the ancient Sadhyas, the Gods. 

To THE Gods x.72 (Griffith) 

1. Let us with tuneful skill proclaim these generations of the gods. 
That one may see them when these hymns are chanted in a 

future age. 

2. These Brahmanaspati^ produced with blast and smelting, like 

a smith. 

Existence, in an earlier age of gods, from non-existence sprang. 

3. Existence, in the earliest age of gods, from non-existence sprang. 
Thereafter were the regions bom. This sprang from the pro- 
ductive power. 

4. Earth sprang from the productive power; the regions from the 

earth were bom. 

Daksa was bom of Aditi, and Aditi was Daksa’s child.^ 

5. For Aditi, O Daksa, she who is thy daughter, was brought 

forth. 

After her were the blessed gods born sharers of immortal life. 

6! When ye, O gods, in yonder deep close-clasping one another 
stood. 

Thence, as of dancers, from your feet a thickening cloud of dust 
arose. 

7. When, O ye gods, hke ye caused all existing things to 

grow, 

Then ye brought Surya forward who was lying hidden in the 
sea. 

1 Lord of prayer. 

* Aditi is infinit)r^g^j^^lj^nfinite; Daksa is force or power personified. 

® Devotees. 
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8. Eight are the sons of Aditi who from her body sprang to life. 
With seven she went to meet the gods: she cast Martanda^ far 

away. 

9. So with her seven sons Aditi went forth to meet the earlier age. 
She brought Martanda thitherward to spring to life and die 

again. 

To Vi^VEDEVAS [All gods — the pantheon as a whole] 

1.164 (Griffith) 

1. Of this benignant priest, with eld grey coloured, the brother 

midmost of the three is hghtning. 

The third is he whose back with oil is sprinkled. Here I behold 
the chief with seven made children. 

2. Seven to the one-wheeled chariot yoke the courser; bearing 

seven names the single courser draws it. 

Three-naved the wheel is, sound and undecaying, whereon are 
resting all these worlds of being. 

3. The seven who on the seven- wheeled car are mounted have 

horses, seven in tale, who draw them onward. 

Seven sisters utter songs of praise together, in whom the names 
of the seven cows are treasured. 

4. Who hath beheld him as he sprang to being, seen how the bone- 

less One supports the bony? 

Where is the blood of earth, the life, the spirit? Who may 
approach the man who knows, to ask it? 

5. Unripe in mind, in spirit undisceming, I ask of these the gods’ 

established places; 

For up above the yearling calf the sages, to form a web, their 
own seven threads have woven. 

6. I ask, unknowing, those who know, the sages, as one all ignorant 

for sake of knowledge. 

What was that One who in the unborn’s image hath stablished 
and fixed firm these worlds’ six religions [regions]. 

46. They call him Indra, Mitra, Varuna, Agni, and he is heavenly 
nobly-winged Garutman.* 

To what is one, sages give many a title: they call it Agni, Yama,® 
MatariSvan. 

^ Surya, the sun. ^ The “Celestial Bird/* the sun. 

® King of the departed. See below, Rg Veda x. 14. 
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To VisvEDEVAS in.54 (Griffith) 

5. What pathway leadeth to the gods? Who knoweth this of a 
truth, and who will now declare it? 

Seen are their lowest dwelling-places only, but they are in remote 
and secret regions. 

8. All living things they part and keep asunder: though bearing up 
the mighty gods they reel not. 

One All is lord of what is fixed and moving, that walks, that 
flies, this multiform creation. 

ToViSvedevas 1.89 (Griffith) 

1. May power auspicious come to us from every side, never de- 

ceived, unhindered, and victorious. 

That the gods ever may be with us for our gain, our guardians 
day by day unceasing in their care. 

2. May the auspicious favour of the gods be ours, on us descend 

the bounty of the righteous gods. 

The friendship of the gods have we devoutly sought; so may the 
gods extend our life that we may live. 

3. We call them higher with a hymn of olden time, Bhaga, the 

friendly Daiksa, Mitra, Aditi, 

Aryaman, Varuna, Soma, the Alvins. May Sarasvati,^ aus- 
picious, grant felicity. 

4. May the Wind waft to us that pleasmt medicine, may Earth our 

Mother give it, and our Father Heaven, 

And the joy-giving stones that press the joma’j juice. 

ASvins, may ye, for whom our spirits long, hear this. 

5. Him we invoke for aid who reigns supreme, the Lord of all that 

stands or moves, inspirer of the soul. 

That Pusan may promote the increase of our wealth, our keeper 
and our guard infallible for our good. 

6. Illustrious far and wide, may Indra prosper us; may Pusan 

prosper us, the Master of all wealth. 

May Tarksya® with uninjured fellies prosper us; Brhaspati 
vouchsafe to us prosperity. 

7. The Maruts, Sons of Prsni, borne by spotted steeds, moving in 

glory, oft visiting holy rites, 

^ River-goddess; goddess of eloquence and sacred poetry. 

• Probably a form of the sun. 
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Sages whose tongue is Agni, brilliant as the sun, — hither let all 
the gods for our protection come. 

8. Gods, may we with our ears listen to what is good, and with our 

eyes see what is good, ye Holy Ones. 

With limbs and bodies firm may we extolling you attain the 
term of life appointed by the gods. 

9. A hundred autumns stand before us, O ye gods, within whose 

space ye bring our bodies to decay; 

Within whose space our sons become fathers in turn. Break ye 
not in the midst our course of fleeting hfe. 

10. Aditi is the heaven, Aditi is mid-air, Aditi is the mother and the 
sire and son, 

Aditi is all gods, Aditi five-classed men, Aditi all that hath been 
born and shall be born. 

Hymn of Creation • x.l29 (Macdonell) 

1. Non-being then existed not nor being: 

There was no air, nor sky that is beyond it. 

What was concealed? Wherein? In whose protection? 

And was there deep unfathomable water? 

2. Death then existed not nor life immortal; 

Of neither night nor day was any token. 

By its inherent force the One breathed windless : 

No other thing than that beyond existed. 

3. Darkness there was at first by darkness hidden; 

Without distinctive marks, this all was water. 

That which, becoining, by the void was covered, 

That One by force of heat came into being. 

4. Desire entered the One in the beginning: 

It was the earliest seed, of thought the product. 

The sages searching in their hearts with wisdom. 

Found out the bond of being in non-being. 

5. Their ray extended light across the darkness : 

But was the One above or was it under? 

Creative force was there, and fertile power: 

Below was energy, above was impulse. 

6. Who knows for certain? Who shall here declare it? 

Whence was it born, and whence came this creation? 

The gods were bom after this world’s creation: 

Then who can know from whence it has arisen? 
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7. None knoweth whence creation has arisen; 

And whether he has or has not produced it: 

He who surveys it in the highest heaven. 

He only knows, or haply he may know not. 

To Prajapati^ [Hymn to the Unknown God] x.121 (Thomas) 

1. As the Golden Germ he arose in the beginning; when born he 
was the one Lord of the existent. He supported the earth and 
this heaven. What God with our oblation shall we worship? 

2. He who gives breath, who gives strength, whose command all 
the Gods wait upon, whose shadow is immortality, is death — 
what God with our oblation shall we worship? 

3. Who through his greatness over that which breathes and closes 
the eyes is only king of the world, who is Lord of the two-footed 
and four-footed — ^what God with our oblation shall we wor- 
ship? 

4. Whose are the snowy mountains through his greatness, whose, 
as they say, are the ocean and the Rasa,^ whose are the regions, 
whose the arms^ — what God with our oblation shall we wor- 
ship? 

5. Through whom the mighty heaven and the earth have been 
fixed, through whom the sun has been established, through 
whom the firmament; who in the middle sky measures out the 
air — ^what God with our oblation shall we worship? 

6. To whom the two realms (heaven and earth), sustained by his 
aid, looked up, trembling in spirit, over whom the risen sun 
shines — ^what God with our oblation shall we worship? 

7. When the great waters came, bearing all as the Germ, and 
generating fire (Agni), then arose the one life-spirit of the Gods — 
what God with our oblation shall we worship? 

8. Who through his greatness beheld the waters, that bore power 
and generated the sacrifice, who was the one God above the 
Gods — ^what God with our oblation shall we worship? 

9. May he not injure us, who is the generator of the earth, he of 
true ordinances, who produced the heaven, who produced the 
shining mighty waters. 

^ Lord of creation or of creatures. 

^ A mythical river surrounding the world. 

® Perhaps the all-embracing arms of Prajapati. Sayana understands the four quarters, 

and by the regions the intermediate quarters. 
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10. O Prajapati, none other than thou has encompassed all these 
created things.^ May that for which we desiring have invoked 
thee be ours. May we become lords of wealth. 


3. COSMIC LAW OR ORDER, RIGHT, TRUTH— RTA 

One of the special forms in which the doctrine of the unity of reality 
appeared was in the recognition of a universal and eternal law, Rta. Rta 
represents the law, unity, or rightness underlying the orderliness of the 
universe. 

There are no hymns addressed specifically to Rta, but brief references 
to the important concept are found repeatedly in hymns to Varuna, the 
dispenser of the law, Agni, Visvedevas, etc. 

To Indr A iv.23 (Griffith) 

8. Eternal Law [Rta] hath varied food that strengthens ; thought 

of eternal law removes transgressions. 

The praise-hymn of eternal law, arousing, glowing, hath oped 
the deaf ears of the living. 

9. Firm-seated are eternal law’s foundations; in its fair form are 

many splendid beauties. 

By holy law long lasting food they bring us; by holy law have 
cows come to our worship. 

10. Fixing eternal law he [Indra], too, upholds it: swift moves the 
might of law and wins the booty. 

To law belong the vast deep earth and heaven: milch-kine 
supreme, to law their milk they render. 

Creation x.190 (Griffith) 

1 . From fervour^ kindled to its height Eternal Law and Truth were 

born: 

Thence was the night produced, and thence the billowy flood of 
sea arose. 

2. From that same billowy flood of sea the year was afterwards 

produced, 

Ordainer of the days nights [sic], Lord over all who close the 
eye. 

^ Ludwig interprets this hymn to mean essentially: “what other God than Prajapati 
shall we worship?” 

® This term could refer to the devotional ardor or asceticism oi Brahman or “warmth.” 
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3. Dhatar, the great creator, then formed in due order sun and moon. 
He formed in order heaven and earth, the regions of the air, and 
light. 

To Vayu 1.2 (Griffith) 

8. Mitra and Varuna, through Law, lovers and cherishers of Law, 
Have ye obtained your mighty power. 

To Vii^VEDEVAS r.105 (Griffith) 

12. Firm is this new- wrought hymn of praise, and meet to be told 
forth, O gods. 

The flowing of the floods is Law, Truth is the sun’s extended 
light. Mark this my woe, ye earth and heaven. 

16. That pathway of the sun in heaven, made to be highly glorified. 
Is not to be transgressed, O gods. O mortals, ye behold it not. 
Mark this my woe, ye earth and heaven. 

To Agni iv.5 (Griffith) 

11. With reverence I declare the law, O Agni; what is, comes by 
thine order, Jatavedas [Agni]. 

To Brahmanaspati [lord of priests] ii,23 (Griffith) 

15. Brhaspati, that which the foe deserves not, which shines among 
the folk effectual, splendid. 

That, Son of Law! which is with might refulgent — that treasure 
■ wonderful bestow thou on us. 

To Indra IV.21 (Griffith) 

1. May Indra come to us for our protection; here be the Hero 

praised, our feast-companion. 

May he whose powers are many, waxen mighty, cherish, like 
Dyaus, his own supreme dominion. 

2. Here magnify his great heroic exploits, most glorious one, 

enriching men with bounties. 

Whose will is like a sovran in assembly, who rules the people, 
conqueror, all-surpassing. 

3. Hither let Indra come from earth or heaven, hither with speech 

from firmament or ocean; 

With Maruts, from the realm of light to aid us, or from a 
distance, from the seat of Order. 
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To UsAS [Dawn] i.l23 (Griffith) 

6. ... The far-refulgent mornings make apparent the lovely trea- 

sures which the darkness covered. 

7. The one departeth and the other cometh; linlike in hue day’s 

halves march on successive. 

One hides the gloom of the surrounding parents. Dawn on her 
shining chariot is resplendent. 

8. The same in form to-day, the same to-morrow, they still keep 

Varuna’s eternal statute. . . . 

9. ... The maiden breaketh not the law of Order, day by day 

coming to the place appointed. 

13. Obedient to the rein [sic\ of Law Eternal give us each thought 
that more and more shall bless us. . . . 

To AprIs m.4 (Oldenberg) 

7. I catch hold of the two divine Hotrs first The seven strong ones 
rejoice according to their wont. Teaching the right, they proclaim 
the right, the guardians of law, contemplating the law. 

To Varuna 11.28 (Griffith) 

4. He made them flow, the Aditya, the Sustainer: the rivers run 
by Varuna’s commandment. 


4. ETHICAL PRINCIPLES AND SOCIAL 
PRACTICES 

the law or order of the world — literally “the course of things” — 
provides the standard of morality. As seen in the preceding section, Rta 
represents the orderliness and eternal Law of the universe. Here, Rta 
stands for the same principle in human conduct. Orderly and consistent 
conduct is the essential feature of the good life. Disorder, often repre- 
sented in the form of falsehood, is the greatest evil. Virtue is conformity 
to the cosmic law. (Rta also serves as the origin of the basic ethical concept 
of dharma in later Indian philosophy.) Love of fellowmen, kindness to 
all, and obedience to our duties to the gods and to men are enjoined. 
Asceticism, fasting, and abstinence are not unknown to the Rg Veda^ but 
asceticism is not the dominant note. . 

^ The Apris are the divine or deified beings and objects to which the propitiatory 
verses are addressed. The Hotys are Agni and perhaps Varuna, 
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To Indra-Soma vn.l04 (Griffith) 

8. Whoso accuses me with words of falsehood when I pursue my 

way with guileless spirit, 

May he, the speaker of untruth, be, Indra, like water which the 
hollowed hand compresses. 

9. Those who destroy, as is their wont, the simple, and with their 

evil natures harm the righteous. 

May Soma give them over to the serpent, or to the lap of 
Nirrti^ consign them. 

10. The fiend, O Agni, who designs to injure the essence of our food, 

kine, steeds, or bodies. 

May he, the adversary, thief, and robber, sink to destruction, 
both himself and offspring. 

1 1. May he be swept away, himself and children: may all the three 

earths press him down beneath them. 

May his fair glory, O ye gods, be blighted, who in the day or 
night would fain destroy us. 

12. The prudent finds it easy to distinguish the true and false: their 

words oppose each other. 

Of these two that which is the true and honest. Soma protects, 
and brings the false to nothing. * 

13. Never doth Soma aid and guide the wicked or him who falsely 

claims the warrior’s title. 

He slays the fiend and him who speaks untruly: both lie en- 
tangled in the noose of Indra. 

To Soma Pavamana [Self-Purifying Soma] ^ ix.ll3 (Griffith) 
4. Splendid by Law ! declaring Law, truth-speaking, truthful in thy 
works. 

Enouncing faith, king Soma!. . . 

To Apas [Waters] vn.47 (Griffith) 

3. All-purifying, joying in their nature, to paths of gods the god- 
desses move onward. 

They never violate the laws of Indra 

^ Death and destruction. 

® See also Rg Veda ix.ll2, below. 


28 



THE VEDAS 


To Maruts vii. 56 (Griffith) 

12. Pure, Maruts, pure yourselves, are your oblations: to you, the 
pure, pure sacrifice I offer. 

By Law they came to truth, the Law’s observers, bright by their 
birth, and pure, and sanctifying. 

To Varuna n.28 (Griffith) 

5. Loose me from sin as from a band that binds me: may we swell, 
Varuna, thy spring of Order.. . . 

To Vayu and Others i.23 (Griffith) 

22. Whatever sin is found in me, whatever evil I have wrought. 

If I have lied or falsely sworn. Waters, remove it far from me. 

To Agni iv.5 (Oldenberg) 

5. They who roam about like brotherless girls, of evil conduct like 
women who deceive their husbands, being wicked, sinful, and 
untrue — they have created for themselves this deep place. 

To Varuna v.85 (Thomas) 

7. What sin we have ever committed against an intimate, O Varuna, 
against a friend or companion at any time, a brother, a neigh- 
bour, or a stranger, that, O Varuna, loose from us. 

8. If like gamblers at play we have cheated, whether in truth or 
without knowing, all that loose from us, O God. So may we be 
dear to thee, O Varuna. 

To Dana [charity or liberality] x.117 (Macdonell) 

1 . The gods inflict not hunger as a means to kill : 

Death frequently befalls even satiated men. 

The charitable giver’s wealth melts not away; 

The niggard never finds a man to pity him. 

2. Who, of abundant food possessed, makes hard his heart 
Towards a needy and decrepit suppliant 

Whom once he courted, come to pray to him for .bread : 

A man like this as well finds none to pity him. 

3. He is the liberal man who helps the beggar 
That, craving food, emaciated wanders. 

And coming to his aid, when asked to succour. 

Immediately makes him a friend hereafter. 
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4. He is no friend who gives not of his substance 
To his devoted, intimate companion: 

This friend should turn from him — here is no haven 
And seek a stranger elsewhere as a helper. 

5. The wealthier man should give unto the needy, 

Considering the course of life hereafter; 

For riches are like chariot wheels revolving : 

Now to one man they come, now to another. 

6. The foolish man from food has no advantage; 

In truth I say: it is but his undoing; 

No friend he ever fosters, no companion : 

He eats alone, and he alone is guilty. 

7. The plough that cleaves the soil produces nurture; 

He that bestirs his feet completes his journey. 

The speaking brahmin earns more than the silent; 

A friend who gives is better than the niggard. 

To Ke^insi X.136 (Griffith) 

2. The munis, ^ girdled with the wind, wear garments soiled of 

yellow hue. 

They, following the wind’s swift course, go where the gods have 
gone before. 

3. Transported with our muni\ioo6. we have pressed on into the 

winds: 

You therefore, mortal men, behold our natural bodies and no 
more. 

4. The muni^ made associate in the holy work of every god. 
Looking upon all varied forms flies through the region of the air. 

5. The steed of Vata, Vayu’s friend, the muni, by the gods impelled, 
In both the oceans hath his home, in eastern and in western sea. 

6. Treading the path of sylvan beasts, Gandharvas, and Apsarases, 
He with long locks, who knows the wish, is a sweet most de- 
lightful friend. 

7. Vayu hath churned for him: he poundeth things most hard to 

bend. 

When he with long loose locks hath drunk, with Rudra, water 
from the cup. 

^ Wearers of long, loose hair, ascetics. 

* Ascetics. The hymn is perhaps the earliest reference to the supernormal powers 
attainable by ascetic practices. 
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To Us AS [the Dawn]i 1.113 (Thomas) 

5. The generous one, that he who lies down may go, one to his 
enjoyment, one to his desire, another to wealth, that those who 
behold little may see widely, the Dawn has awakened all living 
things. 

6. That one may win rule, another fame, another his desire, another 
achieve his end, to behold their different livelihoods the Dawn 
has awakened all living things. 

To Indra, Parvata, etg.^ iii.53 (Griffith) 

15. Sasarpari,® the gift of Jamadagnis,^ hath lowed with mighty 

voice dispelling famine. 

The daughter of the Sun hath spread our glory among the gods, 
imperishable, deathless. 

16. Sasarpari brought glory speedily to these, over the generations 

of the fivefold race;® 

Daughter of Paksa, she bestows new vital power, she whom the 
ancient Jamadagnis gave to me. 

To Purus a x.90 (Thomas) 

1 1 , When they divided the Purusa, into how many parts did they 
arrange him? What was his mouth? What his two arms? What 
are his thighs and feet called? 

12. The brahmin was his mouth, his two arms were made the rdjanya 
(warrior), his two thighs the vaiiya (trader and agriculturist), 
from his feet the iudra (servile class) was born.® 


5. THE HEREAFTER 

The Vedic Indians believed in personal immortality and in the world 
of the gods and the world of the fathers (manes). Good men went to 
heaven or the world of Visnu, and others to the world presided over by 
Yama,"^ although Yama was also thought of as the ruler of all departed 
spirits. 

^ This and two succeeding passages are among the earliest references to the castes. 

* The “Genius of the Mountains and Clouds,” frequently an associate of Indra. 

* An epithet of Vak (Voice), the daughter of the sun. 

This refers to an ancient story which is of no philosophical significance. 

* The five tribes of Aryan men, the four castes and the barbarians or non-Aryans. 

* See note to these verses in Rg Veda x.90, above. 

’ Yama is sometimes described as the ruler of the realm of all departed spirits, but at 
other times (i-38. 5) as presiding over a realm which departed spirits wish to avoid. 
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To Savitr [Heaven] i.35 (Griffith) 

6. Three heavens there are; two Savitar’s, adjacent: in Yama’s 
world is one, the home of heroes. 

As on a linch-pin, firm, rest things immortal: he who hath 
known it, let him here declare it. 

To Yam A [Ruler of the realm of departed spirits] 

X.14 (Macdonell) 

1. Him who has past along the mighty ridges, 

And has spied out the path for many travellers, 

Vivasvant’s son, the gatherer of people, 

Yama, the king, do thou present with offering. 

2. For us has Yama first found out the pathway: 

This pasture never can be taken from us. 

To where have passed away our former fathers, 

The later born by their own paths have travelled. 

4. Upon this sacred grass sit down, O Yama, 

Uniting with the Ahgiras, our fathers. 

Let spells recited by the sages bring thee; 

Do thou, O king, rejoice in this oblation. 

5. Come hither with the Angiras, the holy: 

Here with Virupa’s sons, O Yama revel, 

Vivasvant I invoke, who is thy father, 

When at this rite upon the straw he’s seated. 

6. The Angiras, our fathers, the Navagvas, 

The Bhrgus and Atharvans,^ soma-loving: 

May we abide for ever in the favour 
And the good graces of those holy sages. 

7. Depart, depart, along those ancient pathways. 

On which have passed away our former fathers : 

There thou shalt see rejoicing in libations 

The two kings, Varuna the god and Yama. 

8. Unite thou with the Fathers and with Yama, 

With thy good works’ reward in highest heaven. 

To home return, all imperfection leaving. 

Unite with thine own body, full of vigour. 

9. Begone, depart from here, disperse and scatter: 

For him the Fathers have prepared this dwelling. 

^ Three priestly families of ancient times. 

32 



THE VEDAS 


Yama bestows on him this place to rest in, 

A place by waters, days and nights distinguished. 

10. Run on thy path straight forward, past the two dogs. 

The sons of Sarama, four-eyed and brindled. 

Draw near thereafter to the bounteous Fathers, 

Who revel on in company with Yama. 

11.0 King, to those two this dead man deliver. 

The two that are thy guardian dogs, O Yama, 

Four-eyed, observing men, the pathway watching. 

Bestow upon the dead man health and welfare. 

12. Broad-nosed and brown the messengers of Yama, 

Greedy of lives they rove among the people. 

May they give back to us a life propitious 
Here and to-day, that we may see the sunlight. 

13. For Yama press the soma juice. 

To Yama offering present. 

To Yama goes the sacrifice, 

Announced by Agni, well-prepared. 

14. To Yama offering rich in ghee 
Present forthwith, and forward step. 

Let him direct us to the gods. 

That we may live a life prolonged. 

15. To Yama as a King present 
Oblation very honey-sweet. 

This homage is for seers of old. 

The ancient makers of the path. 

To Maruts 1-38 (Griffith) 

4. If, O ye Maruts, ye the sons whom Prsni bare, were mortal, and 
Immortal he who sings your praise, 

5. Then never were your praiser loathed like a wild beast in 

pasture-land. 

Nor should he go on Yama’s path. 

To VisNU 1-154 (Thomas) 

5. May I attain to that his dear place, where men devoted to the 
Gods are exulting; for that verily is akin to the wide-stepper, in 
the highest step of Vispu a well of sweetness. 
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To Soma Pavamana ix.113 (Griffith) 

7. O Pavamana, place me in that deathless, undecaying world 
Wherein the light of heaven is set, and everlasting lustre shines. 

Flow, Indu,^ flow for Indra's sake. 

8. Make me immortal in that realm where dwells the king, 

Vivasvan’s son,^ 

Where is the secret shrine of heaven, where are those waters 
young and fresh. Flow, Indu, flow for Indra’s sake. 

9. Make me immortal in that realm where they move even as they 

list. 

In the third sphere of inmost heaven, where lucid worlds are full 
of light. Flow, Indu, flow for Indra’s sake. 

10. Make me immortal in that realm of eager wish and strong desire. 
The region of the radiant Moon, where food and full delight are 

found. Flow, Indu, flow for Indra’s sake. 

11. Make me immortal in that realm where happiness and trans- 

ports, where 

Joys and felicities combine, and longing wishes are fulfilled. 
Flow, Indu, flow for Indra’s sake. 


6, SKEPTICISM AND RIDICULE OF THE GODS 

The later Vedic Indian experienced not only the wonder which is so 
characteristic of the mood of philosophy, but also the doubt and skepticism 
concerning his previously accepted beliefs, the skepticism which so often 
prepares the way for philosophic thought. The questioning mood asserted 
itself very often. Skepticism was in the air. The Indian of this period — 
as seen in hymns quoted above, e.g., x.121, and x.129 — ^wondered about 
his gods and about the possibility of knowing the ultimate source of all 
things, but his doubt often took the form of ridicule of accepted beliefs 
and of his gods. Even the very existence of his highest gods was questioned. 
He even offered up a prayer for faith, and a prayer to make us faithful 
is not possible in a time of unshaken faith. 

To I NORA vm.89 (Griffith) 

3. Striving for strength bring forth a laud to Indra, a truthful hymn 
if he in truth existeth. 

One and another say. There is no Indra. Who hath beheld him? 
Whom then shall we honour? 

^ Indu (or Soma), the moon, is supposed to contain the celestial nectar, soma juice. 

® Yama. 
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To Indra iv.24 (Griffith) 

1 0 . Who for ten milch-kine purchaseth from me this Indra who is mine ? 
When he hath slain the Vrtras let the buyer give him back to me. 

To Indra n.l2 (Macdonell) 

1. He who just bom as chief god full of spirit 
Went far beyond the other gods in wisdom: 

Before whose majesty and mighty manhood 
The two worlds trembled; he, O men, is Indra. 

5. Of whom, the terrible, they ask, “Where is he?” 

Of him, indeed, they also say, “He is not.” 

The foemen’s wealth, like players’ stakes, he lessens. 

Believe in him: for he, O men, is Indra. 

To Vi^vEDEVAS 1.164 (Griffith) 

4. Who hath beheld him as he sprang to being, seen how this 
boneless One supports the bony? 

Where is the blood of earth, the life, the spirit? Who may 
approach the man who knows, to ask it? 

17. Beneath the upper realm, above this lower, bearing her calf at 

foot the cow hath risen. 

Whitherward, to what place hath she departed? Where calved 
she? Not amid this herd of cattle. 

18. Who, that the father of this calf discerneth beneath the upper 

realm, above the lower. 

Showing himself a sage, may here declare it? Whence hath the 
godlike spirit had its rising? 

A Song of Soma-Preparing ix.112 (Thomas) 

1. Varied truly are our thoughts. Varied are the ways of men. The 
joiner wants to find a breakage, the medicine-man an accident, 
the brakmin-'pntst a worshipper. O Indu, flow round for Indra. 

2. The smith with brittle firewood, with wings of birds (to fan the 
flame), with stones and glowing heat of fire, wants golden riches 
for himself. O Indu, flow round for Indra. 

3. I’m poet, dad is medicine-man, mama^ is grinding at the mill. 
With varied thoughts intent on gain we follow after wealth of 
cows. O Indu, flow round for Indra. 

*■ The words for father and mother in the original are pet names {tSta, nSnS). 
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4. The horse an easy car to draw, the troop of lovers jest and laugh, 
the frog wants too a water-pool, O Indu, flow round for Indra. 

To Indra x.86 (Griffith) 

1. Men have abstained from pouring juice; they count not Indra 
as a god. 

To THE Frogs vii.103 (Griffith) 

1 . They who lay quiet for a year, the brahmins who fulfill their vows, 
The frogs have lifted up their voice, the voice Parjanya^ hath 

inspired. 

2. What time on these, as on a dry skin lying in the pool’s bed, the 

floods of heaven descended. 

The music of the frogs comes forth in concert like the cows’ 
lowing with their calves beside them. 

7. As brahmins^ sitting round the brimful vessel, talk at the soma 
rite of Atiratra,^ 

So, frogs, ye gather round the pool to honour this day of all the 
year, the first of rain-time. 

To Sraddha X.151 (Griffith) 

1. By faith is Agni kindled, through faith is oblation offered up. 
We celebrate with praises faith upon the height of happiness. 

2. Bless thou the man who gives, O Faith; Faith, bless the man 

who fain would give. 

Bless thou the liberal worshippers: bless thou the word that I 
have said, 

3. Even as the Deities maintained Faith in the mighty Asuras, 

So make this uttered wish of mine true for the liberal wor- 
shippers, 

4. Guarded by Vayu, gods and men who sacrifice draw near to 

Faith. 

Man winneth faith by yearnings of the heart, and opulence by 
faith. 

^ God of the rain>cloud. 

® A ceremony accompanied by three nocturnal recitations. 
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THE UPANISADS 


The Upanisads are the concluding portions of the Vedas and the basis 
for the Vedanta philosophy, “a system in which human speculation seems 
to have reached its very acme,’’ according to Max Muller. The Upanisads 
have dominated Indian philosophy, religion, and life for nearly three 
thousand years. Though remote in time from us, the Upanisads are not 
remote in thought. The ideal which haunted the thinkers of the Upanisads 
— the ideal of man’s ultimate beatitude, the perfection of knowledge, the 
vision of the real in which the religious hunger of the mystic for direct 
vision and the philosopher’s ceaseless quest for truth are both satisfied — 
is still our ideal. 

The word “Upanisad” is derived from upa^ near, m, down, and sad^ 
to sit. Groups of pupils sat near the teacher to learn from him the truth 
by which ignorance is destroyed. 

There are over 200 Upanisads, although the traditional number is 108. 
Of these, the principal Upanisads are ten: /ia, Kena^ Katha, Praha, 
Mundaka, Mdndukya, Taittiriya, Aitareya, Chandogya, and Brhaddranyaka, 
Sarhkara, the great Vedantic philosopher, wrote commentaries on eleven 
of the Upanisads, these ten and the Svetdivatara, He also referred to the 
Kausitaki and Mahdndrdyana, These, together with the Maitri, constitute 
the fourteen principal Upanisads. 

The dates of the Upanisads are difficult to determine. The ancient prose 
Upanisads, Aitareya, Kausitaki, Chdndogpa, Kena, Taittiriya, and Brhad^ 
dranyaka, as well as the Ih and Katha, belong to the eighth and seventh 
centuries b.g. They are definitely pre-Buddhistic. 

We do not know the names of the authors of the Upanisads, Some of the 
chief doctrines of the Upanisads are associated with the names of renowned 
sages such as Aruni, Yajnavalkya, Balaki, Svetaketu, and Sandilya. They 
were perhaps the early exponents of the doctrines attributed to them. 

The Upanisads belong to iruti or revealed literature, and are the 
utterances of sages who spoke out of the fullness of their illumined ex- 
perience. They are vehicles more of spiritual illumination than of sys- 
tematic reflection. Their aim is practical rather than speculative. They 
give us knowledge as a means to spiritual freedom. Out of the wealth of 
suggestions and speculations contained in the Upanisads, various later 
thinkers chose elements for the construction of their own systems, not 
infrequently by straining the texts. 
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Though a logical and coherent system of metaphysics is not to be found 
in the Upanisads, there are a few fundamental doctrines which stand out 
as the central teachings of the early ones. The reflective tendency manifest 
in some of the philosophical hymns of the Veda becomes more pro- 
nounced in the Upanisads. Hymns to gods and goddesses are replaced 
by a search for the reality underlying the flux of things. “What is that 
which, being known, everything else becomes known? There is one 
God of whom all the Vedic gods are manifestations. “For fear of whom 
fire burns, for fear of whom the sun shines, for fear of whom the winds, 
clouds, and death perform their offices.’’ ^ 

The real which is at the heart of the universe is reflected in the infinite 
depths of the self. Brahman (the ultimate as discovered objectively) is 
Atman (the ultimate as discovered introspectively) . Tat tvam asi (That art 
thou). Truth is within us. “When we realize the universal Self in us, 
when and what may anybody fear or worship?” 

The Supreme in its inner being as the one self-subsistent reality cannot 
be defined by logical categories or linguistic symbols. It is the incom- 
prehensible nirguna (qualityless) Brahman^ the pure Absolute. It is envisaged 
as sagunxi (with qualities) Brahman or Isvara, a personal god, when It is 
viewed as the constitutive reality of the many or the cause of the world, 
as the source, ground, and dwelling-place of selves. The Upanisads thus 
set forth the distinction between Brahman in itself and Brahman in the 
universe, the transcendent beyond manifestation and the transcendent in 
manifestation, the Self pure and essential and the Self in the individual 
selves. 

The Upanisads subordinate Vedic ceremonialism and even caste duties 
to the supreme good of self-realization. They lay great stress on the dis- 
tinction between the ignorant, narrow, selfish way which leads to transitory 
satisfaction and the way of wisdom which leads to eternal life. Though 
here and there we find passages supporting sacrificial observances, the 
main tendency of the Upanisads is against them. While the sacrifice is the 
abandonment of one’s ego, prayer is the exploration of reality by entering 
the Beyond that is within, by an ascension of consciousness. The Upanisads 
speak to us of the way in which the individual self gets at the ultimate 
reality by an inward journey, an inner ascent. They give us the stages of 
the ascent in some detail. 

This inner ascent requires adequate moral preparation, “The Self is 
not to be attained by one without fortitude, not through slackness nor 
without distinctive marks of discipline.” ® To see the Self one must become 
“calm, controlled, quiet, patiently enduring, and contented.”^ 

The goal is not a heavenly state of bliss or rebirth in a better world. 
Negatively, it is freedom from the objective cosmic law oikarmai positively, 
it is identity with the Supreme. Until we are released from the law of 
karma and reach moksa or deliverance, we will be in sarhsdra or the time 
process. 

^ Mttr^aka Upamfod i.i.3. * Taittiriya Upanifod n.vii. 

® Mwdidaka Upam$ad ni.ii.4. * Brhaddrariyaka Upanifod rv,iv.a 3 . 
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As in the selections quoted from the J^g Veda^ the purpose of passages 
chosen from the Upanisads is to emphasize the basic principles and 
teachings rather than the literary style. Passages from all of the most 
important Upanisads are included in order to present the rich variety of 
doctrines and the numerous approaches to the basic metaphysical view. 
To quote any of the longer Upanisads completely would involve much 
repetition and has been deemed inadvisable and unnecessary. Only two 
short — but important — Upanisads, the lia and the Mandukya^ are included 
in their entirety. The sequence in which the Upanisads are listed conforms, 
not to the chronological order, but to the traditional arrangement em- 
ployed in Upanisadic studies in India. 

The selections are taken from R. E. Hume, The Thirteen Principal 
Upanishads (London: Oxford University Press, 2nd ed. rev., 1931). 

Attention is called to the questionable and misleading translation of 
certain basic terms in the text used. To avoid confusion and possible 
misinterpretation the ultimate reality should be designated generally as 
Brahman^ not Brahma^ and as It, or That, not He. Also, the word 
or ^^dtman^^ (the former referring to the ultimate principle, the latter to 
the individual principle in man) should, for clarity, be translated as 
“Self” or “self,” not “Soul” or “soul,” respectively. These changes have 
been made in the selections included here. Brahma^ though technically 
correct, has been changed to Brahman and Soul or soul to Self or self, 
respectively. Purusa^ person, may be referred to by the personal pronoun, 
of course. 


1. liA Upanisad 

This, the smallest of all the Upanisads, consisting of only eighteen short 
verses, speaks of many important topics, including the claims of the path 
of knowledge and the path of action, the paradoxical nature of the Atmans 
and the nature of the nonattached sage. Most important, however, is the 
doctrine that neither knowledge of the supernatural nor knowledge of the 
natural alone can be sufficient for true wisdom. By implication, then, this 
Upani§ad tends to deny the doctrine of the unreality of the empirical 
world which is emphasized in some phases of later Indian philosophy. 

The Upanisad gets its name — the full and coirect form of which is 
lidvdsyam — ^from the first word of the text. 

The paradoxical^ transcendent, yet immanent, unity underlying 
the diversity of the world^ 

1. By the Lord (pd) enveloped must this all be — 

Whatever moving thing there is in the moving world. 

With this renounced, thou mayest enjoy. 

Covet not the wealth of anyone at all. 

^ Section headings conform for the most part to those in Hume, but some have been 
revised and, in some instances, completely new headings have been added or substituted. 
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2. Even while doing deeds here. 

One may desire to live a hundred years. 

Thus on thee — ^not otherwise than this is it — 

The deed adheres not on the man. 

3. Devilish are those worlds called. 

With blind darkness covered o’er! 

Unto them, on descending, go 
Whatever folk are slayers of the Self. 

4. Unmoving, the One is swifter than the mind. 

The sense-powers reached not It, speeding on before. 

Past others running, This goes standing. 

In It Matari^van places action. 

5. It moves. It moves not. 

It is far, and It is near. 

It is within all this. 

And It is outside of all this. 

6. Now, he who on all beings 
Looks as just in the Self {Atman)^ 

And on the Self as in all beings — 

He does not shrink away from Him. 

7. In whom all beings 

Have become just the Self of the discerner — 

Then what delusion, what sorrow is there. 

Of him who perceives the unity! 

8. He has environed. The bright, the bodiless, the scatheless, 

The sinewless, the pure, unpierced by evil ! 

Wise, intelligent, encompassing, self-existent. 

Appropriately he distributed objects through the eternal years. 

9. Into blind darkness enter they 
That worship ignorance; 

Into darkness greater than that, as it were, they 
That delight in knowledge.^ 

10. Other, indeed, they say, than knowledge! 

Other, they say, than non-knowledge! 

— ^Thus we have heard from the wise 
Who to us have explained It. 

11. Knowledge and non-knowledge — 

He who this pair conjointly knows, 

1 The sophistry of the learned is a greater danger than the ignorance of the un- 

learned. 
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With non-knowledge passing over death. 

With knowledge wins the immortal. 

12. Into blind darkness enter they 
Who worship non-becoming; 

Into darkness greater than that, as it were, they 
Who delight in becoming. 

13. Other, indeed — they say — than origin! 

Other — they say — than non-origin! 

— Thus have we heard from the wise 
Who to us have explained It. 

14. Becoming and destruction — 

He who this pair conjointly knows. 

With destruction passing over death, 

With becoming wins the immortal. 

15. With a golden vessel 

The Real’s face is covered o’er. 

That do thou, O Pusan, uncover 
For one whose law is the Real to see. 

16. O Nourisher, the sole Seer, O Controller, O Sun, offspring of 

Prajapati, spread forth thy rays ! Gather thy brilliance ! What 
is thy fairest form — that of thee I see. He who is yonder, 
yonder Person — I myself am he! 

17. [My] breath to the immortal wind! This body then ends in 

ashes! 0ml 

O Purpose, remember! The deed remember! 

O Purpose, remember! The deed remember! 

18. O Agni, by a goodly path to prosperity lead us, 

Thou god who knowest all the ways ! 

Keep far from us crooked-going sin ! 

Most ample expression of adoration to thee would we render. 


2. Kena Upanisad 

As the name indicates, this Upanisad asks, ‘'By whom?” — that is, who 
is the real power behind the functions of the universe, external in nature 
and internal in man. In reply the Upanisad gives an account of a single 
unitary reality, the Atman, as the inspirer of the functions of both man 
and the universe, of sense-functions in man and the functions of the 
elements in the external world. While knowledge of the unqualified 
Absolute alone can result in emancipation, knowledge of the Absolute as 
God prepares the way for such knowledge. 
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The Upanisad is famous also for its saying, “It is not understood by 
those who [say they] understand It. It is understood by those who [say 
they] understand It not.’’ This statement is intended to indicate the 
paradoxical nature of the inscrutability of the Absolute, the Brahman or 
Atman. 

[Question:] The real agent in the individual? 

1. By whom impelled soars forth the mind projected? 

By whom enjoined goes forth the earliest breathing? 

By whom impelled this speech do people utter? 

The eye, the ear — ^what god, pray, them enjoineth? 

[Answer:] The all-conditionings yet inscrutable agents Brahman 

2. That which is the hearing of the ear, the thought of the mind, 
The voice of speech, as also the breathing of the breath, 

And the sight of the eye ! Past these escaping, the wise, 

On departing from this world, become immortal. 

3. There the eyes goes not; 

Speech goes not, nor the mind. 

We know not, we understand not 
How one would teach It. 

Other, indeed, is It than the known. 

And moreover above the unknown. 

— Thus have we heard of the ancients 

Who to us have explained It. (i.l-S) 

The paradox of Its inscrutability 

3. [Teacher:] 

It is conceived of by him by whom It is not conceived of. 

He by whom It is conceived of, knows It not. 

It is not understood by those who [say they] understand It. 

It is understood by those who [say they] understand It not. 

4. When known by an awakening, It is conceived of ; . . . 

(II.3-4) 


3. Katha Upanisad 

The Katha gets its name from a school of the Black Tajur Veda. It is 
perhaps the most philosophical of the Upanisads. Among its important 
features are: the dialogue between Naeiketas and Yama (the god of the 
world of departed spirits) on the question of the immortality of the self, 
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in which Naciketas chooses knowledge above all worldly blessings; the 
theory of the superiority of the good (sreyas) over the pleasant {preyas ) ; 
the view that the Atman cannot be known by the senses, by reason, or by 
much learning, but only by intuitive insight or direct realization; and the 
doctrine of the body as the chariot of the self — a reminder of a similar 
figure used by Plato. 

The story of Naciketas: knowledge preferable to the greatest 
earthly pleasures 

1. Now verily, with zeal did Vaja§ravasa give his whole possession 

[as a religious gift]. 

He had a son, Naciketas by name. 

2. Into him, boy as he was, while the sacrificial gifts were being 

led up, faith entered. . . . 

4. Then he said to his father: “Papa, to whom will you give me?” — 
a second time — a third time. 

To him then he said: “To Death I give you!”^ 

[Here follows a conversation between Death (Yama) and Naciketas. 
Death, just returned from a three days’ absence and finding that 
Naciketas hais not received the hospitality which is due a brahmin, 
says, “Therefore in return choose three boons!” His first wish is 
that he might return to his father on earth; his second is for an under- 
standing of the Naciketas sacrificial fire that leads to heaven. These 
are granted. The account of the third and most important wish 
follows in part:] 

[Naciketas :] 

20. This doubt that there is in regard to a man deceased : 

“ He exists,” say some ; “ He exists not,” say others— 

This would I know, instructed by thee I 

Of the boons this is boon the third. 

[Death :] 

21. Even the gods had doubt as to this of yore! 

For truly, it is not easily to be understood. Subtile is this 
matter. 

Another boon, O Naciketas, choose I 
Press me not! Give up this one for me! 

^ Opinions and interpretations of this incident and the motivations involved vary. No 
attempt is made here to take a position on this debatable question. 
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[Naciketas :] 

22. Even the gods had doubt, indeed, as to this, 

And thou, O Death, sayest that it is not easily to be understood. 
And another declarer of it the like of thee is not to be obtained. 
No other boon the equal of it is there at all. 

[Death :] 

23. Choose centenarian sons and grandsons. 

Many cattle, elephants, gold, and horses. 

Choose a great abode of earth. 

And thyself live as many autumns as thou desirest. 

24. This, if thou thinkest as equal boon. 

Choose — ^wealth and long Hfe ! 

A great one on earth, O Naciketas, be thou. 

The enjoyer of thy desires I make thee. 

25. Whatever desires are hard to get in the mortal world — 

For all desires at pleasure make request. 

These lovely maidens with chariots, with lyres — 

Such [maidens], indeed, are not obtainable by men — 

By these, from me bestowed, be waited on! 

O Naciketas, question me not regarding dying! 

[Naciketas:] 

26. Ephemeral things! That which is a mortal’s, O End-maker, 
Even the vigor of all the powers, they wear away. 

Even a whole life is slight indeed. 

Thine be the vehicles! Thine be the dance and song! 

27. Not with wealth is a man to be satisfied. 

Shall we take wealth, if we have seen thee? 

Shall we live so long as thou shalt rule? 

— ^This, in truth, is the boon to be chosen by me. 

28. When one has come into the presence of undecaying immortals, 
What decaying mortal, here below, that understands. 

That meditates upon the pleasures of beauty and delight, 
Would delight in a life over-long? 

29. This thing whereon they doubt, O Death : 

What there is in the great passing-on — tell us that! 

This boon, that has entered into the hidden — 

No other than that does Naciketas choose. (i-l~2, 4, 20-29) 

44 



THE UPA}{ISADS 


The failure of pleasure and of ignorance; the wisdom of the 
better knowledge 

[Death:] 

1. The better [sreyas) is one thing, and the pleasanter [preyas) quite 

another. 

Both these, of different aim, bind a person. 

Of these two, well it is for him who takes the better; 

He fails of his aim who chooses the pleasanter. 

2. Both the better and the pleasanter come to a man. 

Going all around the two, the wise man discriminates. 

The wise man chooses the better, indeed,' rather than the 
pleasanter. 

The stupid man, from getting-and-keeping, chooses the 
pleasanter. 

3. Thou indeed, upon the pleasant and pleasantly appearing 

desires 

Meditating, has let them go, O Naciketas. 

Thou art not one who has taken that garland of wealth 
In which many men sink down. 

4. Widely opposite and asunder are these two : 

Ignorance and what is known as “knowledge.” 

I think Naciketas desirous of obtaining knowledge ! 

Many desires rend thee not. 

5. Those abiding in the midst of ignorance. 

Self-wise, thinking themselves learned, 

Running hither and thither, go around deluded. 

Like blind men led by one who is himself blind. (ii. 1-5) 

The eternal indestructible Self 

18. The wise one [i.e., the Atman^ the Self] is not born, nor dies. 
This one has not come from anywhere, has not become anyone. 
Unborn, constant, eternal, primeval, this one 

Is not slain when the body is slain. 

19. If the slayer think to slay, 

If the slain think himself slain, 

Both these understand not. 

This one slays not, nor is slain. 

20. More minute than the minute, greater than the great, 

Is the Self that is set in the heart of a creature here. 
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One who is without the active will beholds Him, and becomes 
freed from sorrow — 

When through the grace of the Creator he beholds the greatness 
of the Self. 

22. Him who is the bodiless among bodies, 

Stable among the unstable. 

The great, all-pervading Self — 

On recognizing Him, the wise man sorrows not. 

23. This Self is not to be obtained by instruction, 

Nor by intellect, nor by much learning. 

He is to be obtained only by the one whom he chooses ; 

To such a one that Self reveals his own person. • 

24. Not he who has not ceased from bad conduct, 

Not he who is not tranquil, not he who is not composed, 

Not he who is not of peaceful mind 
Can obtain Him by intelligence {prajm), 

25. He for whom the priesthood and the nobility 
Both are as food. 

And death is as a sauce — 

Who really knows where He is? (n. 18-20, 22-5) 

The universal and the individual self 

3. Know thou the self {atman) as riding in a chariot, 

The body as the chariot. 

Know thou the intellect {buddhi) as the chariot-driver, 

And the mind as the reins. 

4. The senses, they say, are the horses; 

The objects of sense, what they range over. 

The self combined with senses and mind 
Wise men call "‘the enjoyer.” 

7. He, however, who has not understanding, 

Who is unmindful and ever impure, 

Reaches not the goal, 

But goes on to transmigration [rebirth]. 

8. He, however, who has understanding, 

Who is mindful and ever pure. 

Reaches the goal 

From which jie is bom no more 

10. Higher than the senses are the objects of sense. 

Higher than the objects of sense is the mind; 
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And higher than the mind is the intellect {buddhi). 

Higher than the intellect is the Great Self {Atman). 

11. Higher than the Great is the Unmanifest {avyakta). 

Higher than the Unmanifest is the Person. 

Higher than the Person there is nothing at all. 

That is the goal. That is the highest course. 

12. Though He is hidden in all things, 

That Self shines not forth. 

But He is seen by subtle seers 
With superior, subtle intellect. 

13. An intelligent man should suppress his speech and his mind. 
The latter he should suppress in the Understanding-Self {jmna 

dtman). 

The understanding he should suppress in the Great Self. 

That he should suppress in the Tranquil Self. . . . 

14. Arise ye! Awake ye! 

Obtain your boons and understand them ! 

A sharpened edge of a razor, hard to traverse, 

A difficult path is this — poets declare ! 

15. What is soundless, touchless, formless, imperishable. 

Likewise tasteless, constant, odorless. 

Without beginning, without end, higher than the great, stable — 
By discerning That, one is liberated from the mouth of death. 

(m.3-4, 7-8, 10-15) 

The immortal Self not to be sought by outward knowledge 

1. The Self-existent pierced the openings [of the senses] out- 

ward; 

Therefore one looks outward, not within himself. 

A certain wise man, while seeking immortality, 

Introspectively beheld the Self face to face. 

2. The childish go after outward pleasures; 

They walk into the net of widespread death. 

But the wise, knowing immortality. 

Seek not the stable among things which are unstable here. 

3. That by which [one discerns] form, taste, smell, 

Sound, and mutual touches — 

It is with That indeed that one discerns. 

What is there left over here ! 

This, verily, is That! 
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4. By recognizing as the great pervading Self 
That whereby one perceives both 
The sleeping state and the waking state. 

The wise man sorrows not. 

10. Whatever is here, that is there. 

What is there, that again is here. 

He obtains death after death 
Who seems to see a difference here. 

11. By the mind, indeed, is this [realization] to be attained: — 
There is no difference here at all! 

He goes from death to death 

Who seems to see a difference here. (iv.1-4, 10-11) 

One^ s real person {self)^ the same as the world-ground 

8. He who is awake in those that sleep, 

The Person who fashions desire after desire — 

That indeed is the Pure. That is Brahman. 

That indeed is called the Immortal. 

On it all the worlds do rest; 

And no one soever goes beyond it. 

This, verily, is That! 

9. As the one fire has entered the world 

And becomes corresponding in form to every form, 

So the one Inner Self {antardtman) of all things 
Is corresponding in form to every form, and yet is outside. 

10. As the one wind has entered the world 

And becomes corresponding in form to every form. 

So the one Inner Self of all things 

Is corresponding in form to every form, and yet is outside. 

1 1. As the sun, the eye of the whole world, 

Is not sullied by the external faults of the eyes, 

So the one Inner Self of all things 

Is not sullied by the evil in the world, being external to it. 

12. The Inner Self of all things, the One Controller, 

Who makes his one form manifold — 

The wise who perceive Him as standing in oneself, 

They, and no others, have eternal happiness! (v.8-i2) 
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The world-tree rooted in Brahman; [Ways to Brahman} 

1. Its root is above, its branches below — 

This eternal fig-tree! 

That (root) indeed is the Pure. That is Brahman. 

That indeed is called the Immortal. 

On it all the worlds do rest, 

And no one soever goes beyond it. 

This, verily, is That! 

2. This whole world, whatever there is. 

Was created from and moves in Life. 

The great fear, the upraised thunderbolt — 

They who know That, become immortal. 

3. From fear of Him fire doth bum. 

From fear the sun gives forth heat. 

From fear both Indra and Wind, 

And Death as fifth, do speed along 

6. The separate nature of the senses, 

And that their arising and setting 

Is of things that come into being apart [from himself]. 

The wise man recognizes, and sorrows not. 

9. His form is not to be beheld. 

No one soever sees Him with the eye. 

He is framed by the heart, by the thought, by the mind. 

They who know That become immortal. 

10. When cease the five 

[Sense-] knowledges, together with the mind. 

And the intellect {buddhi) stirs not — 

That, they say, is the highest course. 

11. This they consider eLsyoga — 

The firm holding back of the senses. 

Then one becomes undistracted. 

Toga, tmly, is the origin and the end. 

12. Not by speech, not by mind. 

Not by sight can He be apprehended. 

How can He be comprehended 
Otherwise than by one’s saying “He is”?. . . 

13. He can indeed by comprehended by the thought “He is” 

And by [admitting] the real nature of both [his comprehensi- 
bility and his incomprehensibility]. 
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When he has been comprehended by the thought “He is"’ 

His real nature manifests itself. 

14. When are liberated all 

The desires that lodge in one’s heart, 

Then a mortal becomes immortal! 

Therein he reaches Brahmani 

15. When are cut all 

The knots of the heart here on earth, 

Then a mortal becomes immortal ! 

— ^Thus far is the instruction. (vi.1-3, 6, 9-15) 


4. Prasna Upanisad 

As the name indicates, this work has its origin in the questions (six in all) 
which philosophers ask of the sage Pippalada. His answers evolve in the 
end quite a systematic philosophy on creation, human personality, and the 
metaphysical principle in man. This indicates that the Upanisad must 
have been a late work. 

Questioners seek the highest Brahman from a teacher 

4. To him [a questioner] then he [Pippalada, a seer,] said: “The 
Lord of Creation (Prajapati), verily, was desirous of creatures (ofF- 
sprihg, jS^ro/a). He performed austerity. Having performed austerity, 
he produces a pair, matter {rayi^ fern.) and life {prdna^ masc.), 
thinking ‘These two will make creatures for me in manifold ways.’” 

5. The sun, verily, is life; matter, indeed, is the moon. Matter, 
verily, is everything here, both what is formed and what is formless. . . . 

(1.4, 5) 

The Supreme Self the ultimate basis of the manifold world and 
of the individual 

7. As birds resort to a tree for a resting-place, even so, O friend, 
it is to the supreme Self [Atman) that everything here resorts : — ^ 

8. Earth and the elements of earth, water and the elements of 
water, heat and the elements of heat, wind and the elements of wind, 
space and the elements of space, sight and what can be seen, 
hearing and what can be heard, smell and what can be smelled, 
taste and what can be tasted, the skin and what can be touched, 
speech and what can be spoken, the hands and what can be taken, 


1 The following is a noteworthy Saihkhya enumeration. — Hume. 
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the organ of generation and what can be enjoyed, the anus and what 
can be excreted, the feet and what can be walked, mind (manas) and 
what can be perceived, intellect {buddhi) and what can be conceived, 
egoism {ahamkdra) and what can be connected with “me,” thought 
{citta) and what can be thought, brilliance and what can be illumined, 
life-breath and what can be supported. 

9. Truly, this seer, toucher, hearer, smeller, taster, thinker, con- 
ceiver, doer, the conscious self {vijndndtman) , the person — ^his resort 
is in the supreme imperishable Self (Atman). (iv.7-9) 


5. Mundaka Upanisad 

This is the most poetical of the Upanisads. The philosophy expressed 
is mostly eclectic, and, generally speaking, the subject-matter is that which 
is common to all the Upanisads. Worthy of special mention, however, is 
the theory 'of two kinds of knowledge, a higher (para) and a lower (apard). 

The name means “shaven,” and presumably was given to this Upanisad 
because it emphasizes the life of sannydsa (austerity) as contrasted with the 
life of sacrifice and work. The sannydsin is shaved of ignorance and of 
concern for work or religious practices. 

Two kinds of knowledge 

4. [Angiras said:] “There arc two knowledges to be known — as 
indeed the knowers of Brahman are wont to say: a higher (pard) and 
also a lower (apard). 

5. Of these, the lower is the Rg Veda, the Yajur Veda, the Sdma Veda, 
the Atharva Veda . . . . 

Now, the higher is that whereby that Imperishable is appre- 
hended — 

6. That which is invisible, ungraspable, without family, without 
causte — 

Without sight or hearing is It, without hand or foot, 

Eternal, all-pervading, omnipresent, exceedingly subtile; 

That is the Imperishable, which the wise perceive as the source 

of beings. 

7. As a spider emits and draws in [its thread]. 

As herbs arise on the earth. 

As the hairs of the head and body from a living person, 

So from the Imperishable arises everything here. (i.i.4-7) 
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The supremacy of knowledge of Brahman over sacrifice 

10. Thinking sacrifice and merit is the chiefest thing, 

Naught better do they know — deluded! 

Having had enjoyment on the top of the heaven won by good 

works, 

They re-enter this world, or a lower. 

11. They who practise austerity and faith in the forest. 

The peaceful knowers who live on alms. 

Depart passionless through the door of the sun. 

To where is that immortal Person (Purusa), e’en the imperishable 
Self (Atman) 

12. Having scrutinized the worlds that are bmlt up by work, a 

brahmin 

Should arrive at indifference. The [world] that was not made 
is not [won] by what is done. 

For the sake of this knowledge let him go, fuel in hand, 

To a spiritual teacher who is learned in the scriptures and 
established on Brahman. (i.ii.10-12) 

The doctrine of Brahman- Atman 

1. This is the truth: — 

As, from a well-blazing fire, sparks 
By the thousand issue forth of like form. 

So from the Imperishable, my friend, beings manifold 
Are produced, and thither also go. 

2. Heavenly, formless is the Person. 

He is without and within, unborn. 

Breathless, mindless, pure. 

Higher than the high Imperishable. 

3. From Him is produced breath. 

Mind, and all the senses, 

Space, wind, light, water. 

And earth, the supporter of all. 

4. Fire is His head; His eyes, the moon and sun; 

The regions of space, His ears; His voice, the revealed Vedas; 
Wind, His breath; His heart, the whole world. Out of His 
feet. The earth. Tnily, He is the Inner Self (Atmari) of all. 

5. From him [proceeds] fire, whose fuel is the sun; 

From the moon, rain; herbs, on the earth. 
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The male pours seed in the female. 

Many creatures are produced from the Person. 

7. From Him, too, gods are manifoldly produced. 

The celestials, men, cattle, birds. 

The in-breath and the out-breath, rice and barley, austerity. 
Faith, truth, chastity, and the law. 

10. The Person himself is everything here; 

Work and austerity and Brahman, beyond death. 

He who knows That, set in the secret place [of the heart] — 

He here on earth, my friend, rends asunder the knot of ignorance. 

(n.i.1-5, 7, 10) 

The All-inclusive Brahman 

1. Manifest, [yet] hidden; called “Moving-in-secret”; 

The great abode ! Therein is placed that 

Which moves and breathes and winks. 

What that is, know as Being and Non-being, 

As the object of desire, higher than understanding. 

As what is the best of creatures ! 

2. That which is flaming, which is subtler than the subtle, 

On which the worlds are set, and their inhabitants 

That is the imperishable Brahman. 

It is life, and It is speech and mind. 

That is the real. It is immortal. 

It is [a mark] to be penetrated. Penetrate It, my friend ! 

3. Taking as a bow the great weapon of the Upanisad, 

One should put upon it an arrow sharpened by meditation. 
Stretching it with a thought directed to the essence of That, 
Penetrate that Imperishable as the mark, my friend. 

4. The mystic syllable Om is the bow. The arrow is the Self {Atman) . 
Brahman is said to be the mark. 

By the undistracted man is It to be penetrated. 

One should come to be in It, as the arrow [in the mark]. 

9. In the highest golden sheath 

Is Brahman, without stain, without parts. 

Brilliant is It, the light of lights — 

That which knowers of the Self {Atman) do know! 

(n.ii.1-4, 9) 
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The way to Brahman 

1. Two birds, fast bound companions, 

Clasp close the self-same tree. 

Of these two, the one eats sweet fruit; 

The other looks on without eating. 

2. On the self-same tree a person, sunken. 

Grieves for his impotence, deluded; 

When he sees the other, the Lord {Isa), contented, 

And his greatness, he becomes freed from sorrow. 

3. When a seer sees the brilliant 

Maker, Lord, Person, the Brahman-souxct, 

Then, being a knower, shaking off good and evil, 

Stainless, he attains supreme identity [with Him]. 

5. This Self {Atman) is obtainable by truth, by austerity, 

By proper knowledge, by the student’s life of chastity constantly 
[practiced]. 

Within the body, consisting of light, pure is He 

Whom the ascetics, with imperfections done away, behold. 

8. Not by sight is It grasped, not even by speech. 

Not by any other sense-organs, austerity, or work. 

By the peace of knowledge, one’s nature purified — 

In that way, however, by meditating, one does behold Him who 
is without parts. (in.i.1-3, 5, 8) 

L . . .They who, being without desire, worship the Person 
And are wise, pass beyond the seed [of rebirth] here. 

2. He who in fancy forms desires, 

Because of his desires is born [again] here and there. 

But of him whose desire is satisfied, who is a perfected self, 

All desires even here on earth vanish away. 

3. This Self {Atman) is not to be obtained by instruction, 

Nor by intellect, nor by much learning. 

He is to be obtained only by the one whom He chooses; 

To such a one that Self reveals His own person. 

4. This Self is not to be obtained by one destitute of fortitude. 

Nor through heedlessness, nor through a false notion of 

austerity. 

But he who strives by these means, provided he knows — 

Into his Brahman-dhodit this Self enters. 
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5. Attaining Him, the seers who are satisfied with knowledge, 
Who are perfected selves, from passion free, tranquil — 
Attaining Him who is the universally omnipresent, those wise. 
Devout selves into the All itself do enter. 

7. Gone are the fifteen parts according to their station. 

Even all tiie sense-organs in their corresponding divinities ! 
One’s deeds and the self that consists of understanding — 

All become unified in the supreme Imperishable. 

8 . As the flowing rivers in the ocean 
Disappear, quitting name and form. 

So the knower, being liberated from name and form. 

Goes unto the Heavenly Person, higher than the high. 

9. He, verily, who knows that supreme Brahman, becomes very 

Brahman (in.ii.1-5, 7 - 9 ) 


6. MAndOkya Upanisad 

Named for the sage-teacher Ma^idukya, this Upanisad has given to 
Indian thought the famous theory of the four states of consciousness, 
namely, waking, dreaming, profound sleep, and the fourth state {turlyd), 
which alone is real. (Here these states are explained in their relationship 
to the mystic syllable Om.) Both psychologically and metaphysically this 
doctrine has had a great influence on subsequent Indian thought. The 
text is given in full. 

The mystic symbolism of the pliable “ Om" depicting the four states 
of consciousness 

1 . Om! — This syllable is this whole world. 

Its further explanation is: — 

The past, the present, the future — everything is just the word Om. 

And whatever else that transcends threefold time — ^that, too, is 
just the word Om. 

2. For truly, everything here is Brahman', this self is Brahman. This 

same self has four fourths. 

3. The waking state, outwardly cognitive, having seven limbs, 

having nineteen mouths, enjoying the gross, the Common-to- 
all-men, is the first fourth. 

4. The dreaming state, inwardly cognitive, having seven limbs, 

having nineteen mouths, enjoying the exquisite, the Brilliant, 
is the second fourth. 
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5. If one asleep desires no desire whatsoever, sees no dream what- 

soever, that is deep sleep. 

The deep-sleep state, unified, just a cognition-mass, consisting 
of bliss, enjoying bliss, whose mouth is thought, the cognitional, 
is the third fourth. 

6. This is the lord of all. This is the all-knowing. This is the inner 

controller. This is the source of all, for this is the origin and 
the end of beings. 

7. Not inwardly cognitive, not outwardly cognitive, not both-wise 

cognitive, not a cognition-mass, not cognitive, not non- 
cognitive, unseen, with which there can be no dealing, un- 
graspable, having no distinctive mark, non-thinkable, that 
cannot be designated, the essence of the assurance of which is 
the state of being one with the Self, the cessation of develop- 
ment, tranquil, benign, without a second {a-dvaiia) — [such] 
they think is the fourth. He is the Self. He should be discerned. 

8. This is the Self with regard to the word Om, with regard to its 

elements. The elements are the fourths; the fourths, the 
elements : the letter a, the letter a, the letter m.^ 

9. The waking state, the Common-to-all-men, is the letter a, the first 

element, from dpti (obtaining) or from ddimatvd (being first). 
He obtains, verily, indeed, all desires, he becomes first — he who 
knows this. 

10. The sleeping state, the brilliant, is the letter a, the second 

element, from utkarsa (exaltation) or from ubhayatva (inter- 
mediateness). 

He exalts, verily, indeed, the continuity of knowledge; and he 
becomes equal; no one ignorant of Brahman is bom in the 
family of him who knows this. 

11. The deep-sleep state, the cognitional, is the letter m, the third 

element, from miti (“erecting’) or from apiti (“immerging”). 
He, verily, indeed, erects [minoti) this whole world, and he 
becomes its immerging — ^he who knows this. 

12. The fourth is without an element, with which there can be no 

dealing, the cessation of development, benign, without a second. 
Thus Om is the Self (Atman) indeed. 

He who knows this, with his self enters the Self— yea, he who 
knows this! 

^ In Sanskrit the vowel o is constitutionally a diphthong, contracted from a+u, Om 
therefore may be analyzed into the elements a-\-u+m. 
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7. TaittirIya Upanisad 

The distinctive feature of this Upanisad is its description of the ethical 
teachings of the times as brought out in the form of a discourse between 
the teacher and his pupils — sometimes called a “ Convocation Address.” 
The Upanisad is also rightly famous for its doctrine of the ‘‘Five Sheaths” 
of the self — food, breath, mind, intellect, and bliss — and also for its 
“calculus of bliss,” leading up to the ultimate bliss of Brahman. The 
Upanisad is so named because it is a part of the Taittirlya Ar any aka. 


The fivef oldness of the world and of the individual 


Earth, 

Atmosphere, 

Heaven, 

Quarters of 

Intermediate 




Heaven, 

Quarters ; 

fire, 

wind, 

sun. 

moon, 

stars; 

water, 

plants, , 

trees, 

space, 

one’s body. 

— ^Thus with regard to material existence. 


Now with regard to oneself. — 



Prana 

Vydna 

Apdna 

Uddna 

Samdna 

breath. 

breath. 

breath. 

breath, 

breath; 

sight. 

hearing, 

mind, 

speech, 

touch; 

skin. 

flesh, 

muscle. 

bone. 

marrow. 

Having analyzed in this 

manner. 

a seer has said : 

Fivefold, verily. 


is this whole world. With the [knowledge of the] fivefold, indeed, 
one wins the fivefold,” (i.7) 

The excellence of Veda-^knowledge — a {mystical) meditation 

I am the mover^ of the tree ! 

My fame is like a mountain’s peak! 

Exaltedly pure, like the excellent nectar in the sun, 

I am a shining treasure, 

Wise, immortal, indestructible!^ 

Practical precepts to a student 

1, Having taught the Veda, a teacher further instructs a pupil: — 
Speak the truth. 

Practise virtue (dharma). 

^ “Mover” may mean either “I am the feller of the tree of the world-delusion” 
(Samkara) or “I am the moving (or animating) spirit of the tree of life” (Deussen). — 
Hume. 

® The whole paragraph is an obscure, mystical meditation, either a preparatory invo- 
cation for the study of the Vedas, or a summary praise of its exalting and enlightening 
effect, — ^Hume. 
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Neglect not study of the Vedas. 

Having brought an acceptable gift to the teacher, cut not off the 
line of progeny. 

One should not be negligent of truth. 

One should not be negligent of virtue. 

One should not be negligent of welfare. 

One should not be negligent of prosperity. 

One should not be negligent of study and teaching. 

2. One should not be negligent of duties to the gods and to the 
fathers. 

Be one to whom a mother is as a god. 

Be one to whom a father is as a god. 

Be one to whom a teacher is as a god. 

Be one to whom a guest is as a god. 

Those acts which are irreproachable should be practised, and 
no others. 

Those things which among us are good deeds should be revered 
by you, [3] and no others. 

Whatever brahmins there are who are superior to us, should be 
comforted [or refreshed] by you with a seat. [Revised tr.] 

One should give with faith. 

One should not give without faith. 

One should give with plenty. 

One should give with modesty. 

One should give with fear. 

One should give with sympathy. 

Now, if you should have doubt concerning an act, or doubt 
concerning conduct, [4] if there should be there brahmins com- 
petent to judge, apt, devoted, not harsh, lovers of virtue — as 
they may behave themselves in such a case, so should you 
behave yourself in such a case. 

Now, with regard to [people] spoken against, if there should be 
there brahmins competent to judge, apt, devoted, not harsh, 
lovers of virtue — as they may behave themselves with regard 
to such, so should you behave yourself with regard to such. 

This is the teaching. This is the admonition. This is the mystic 
doctrine of the Veda {veda-upanisad). This is the instruction. 
Thus should one worship. Thus, indeed, should one worship. 

(i.xi.1-4) 
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The alUcomprehensive Brahman of the world and of the individual; 
knowledge thereof (iy) the supreme success 

Om! He who knows Brahman^ attains the highest! 

As to that this [verse] has been declared : — 

He who knows Brahman as the real, as knowledge {jhdna), as the 
infinite,^ 

Set down in the secret place [of the heart] and in the highest 
heaven, 

He obtains all desires. 

Together with the intelligent [vipascit) Brahman. 

The progressive identification of the person 

From this Self {Atman) ^ verily, space arose; from space, wind; 
from wind, fire; from fire, water; from water, the earth; from the 
earth, herbs; from herbs, food; from food, semen; from semen, the 
person. 

This, verily, is the person that consists of the essence of food. This, 
indeed, is his head; this, the right side; this, the left side; this, the 
body {dtman ) ; this, the lower part, the foundation (ii,l) 

From food, verily, creatures are produced, 

Whatsoever [creatures] dwell on the earth. 

Moreover by food, in truth, they live. 

Moreover into it also they finally pass. 

For truly, food is the chief of beings; 

Therefore it is called a panacea.^ 

Verily, they obtain all food 
Who worship Brahman as food. 

For truly, food is the chief of beings; 

Therefore it is called a panacea. 

From food created things are born. 

By food, when born, do they grow up. 

It both is eaten and eats things. 

Because of that it is called food. 

Verily, other than and within that one that consists of the essence 
of food is the self that consists of breath. By that this is filled. This, 
verily, has the form of a person (ii*2) 

^ Deussen proposes to emend dnanda, ** bliss,” in order to have the customary threefold 
definition of Brahman as saUciUdnanda^ “being, intelligence, and bliss,” and in order to 
introduce the great culminating thought of the chapter. — Hume. 

* Sarvau$adhami literally, “consisting of all sorts of herbs.” 

59 



THE VEDIC PERIOD 


The gods do breathe along with breath, 

As also men and beasts. 

For truly, breath is the life of beings 
Therefore it is called the Life-of-all 

Verily, other than and within that one that consists of breath is 
a self that consists of mind. By that this is filled. This, verily, has the 
form of a person. (n.3) 

Wherefrom words turn back. 

Together with the mind, not having attained — 

The bliss of Brahman he who knows. 

Fears not at any time at all. 

Verily, other than and within that one that consists of mind is a 
self that consists of understanding. By that this is filled. This, verily, 
has the form of a person. (n-4) 

Understanding directs the sacrifice; 

And deeds also it directs. 

’Tis understanding that all the gods 
Do worship as Brahman, as chief. . . . 

Verily, other than and within that one that consists of under- 
standing is a self that consists of bliss. By that this is filled. That one, 
verily, has the form of a person. According to that one’s personal 
form is this one with the form of a person. Pleasure is its head; 
delight, the right side; great delight, the left side; bliss, the body 
(dtman ) ; Brahman the lower part, the foundation (n.5) 

. . .He desired: “Would that I were many! Let me procreate 
myself!” He performed austerity. Having performed austerity he 
created this whole world, whatever there is here. Having created it, 
into it, indeed, he entered. Having entered it, he became both the 
actual [here] and the yon, both the defined and the undefined, both 
the based and the non-based, both the conscious {vijMna) and the 
unconscious, both the real and the false. As the real, he became 
whatever there is here. That is what they call the real. . . . ( 11 . 6 ) 

The gradation of blisses up to the bliss of Brahman 

This is a consideration of bliss, — 

Let there be a youth, a good youth, well read, very quick, very firm, 
very strong. Let this whole earth be full of wealth for him. That is 
one human bliss. 

A hundred human blisses are one bliss of the human Gandharvas 
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[higher beings] — also of a man who is versed in the scriptures and 
who is not smitten with desire. 

A hundred blisses of the human Gandharvas are one bliss of the 
divine Gandharvas — also of a man who is versed in the scriptures 
and who is not smitten with desire. 

A hundred blisses of the divine Gandharvas are one bliss of the 
fathers in their long-enduring world — also of a man who is versed 
in the scriptures and who is not smitten with desire. 

A hundred blisses of the fathers in their long-enduring world are 
one bliss of the gods who are born so by birth — also of a man who is 
versed in the scriptures and who is not smitten with desire. 

A hundred blisses of the gods who are born so by birth are one 
bliss of the gods who are gods by work, who go to the gods by work — 
also of a man who is versed in the scriptures and who is not smitten 
with desire. 

A hundred blisses of the gods who are gods by work are one bliss 
of the gods — also of a man who is versed in the scriptures and who is 
not smitten with desire. 

A hundred blisses of the gods are one bliss of Indra — also of a man 
who is versed in the scriptures and who is not smitten with desire. 

A hundred blisses of Indra are one bliss of Brhaspati — also of a 
man who is versed in the scriptures and who is not smitten with desire. 

A hundred blisses of Brhaspati are one bliss of Prajapati — also of a 
man who is versed in the scriptures and who is not smitten with desire. 

A hundred blisses of Prajapati are one bliss of Brahma — also of 
a man who is versed in the scriptures and who is not smitten with 
desire. 

Both he who is here in a person and he who is yonder in the sun — 
he is one. 

He who knows this, on departing from this world, proceeds on to 
that self which consists of food, proceeds on to that self which con- 
sists of breath, proceeds on to that self which consists of mind, proceeds 
on to that self which consists of understanding, proceeds on to that 
self which consists of bliss. . . . (n.8) 

Such a one, verily, the thought does not torment: “Why have I 
not done the good? Why have I done the evil?” He who knows 
this, delivers himself from these two [thoughts]. For truly, from both 
of these he delivers himself — ^he who knows this! 

Such is the mystic doctrine {upanisad) I (n.9) 
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Bhrguls progressive learning through austerity of five- phases of Brahman 

L Bhrgu Varuni, verily approached his father Varuna, and said: 
“Declare Brahman^ Sir!” 

To him he taught that as food, as breath, as sight, as hearing, as 
mind, as speech. 

Then he said to him: “That, verily, whence beings here are 
born, that by which when born they live, that into which on 
deceasing they enter — that be desirous of understanding. That is 
Brahman^^ 

He performed austerity. Having performed austerity, [2] he 
understood that Brahman is food. For truly, indeed, beings here are 
born from food, when born they live by food, on deceasing they enter 
into food. 

Having understood that, he again approached his father Varuna, 
and said: “Declare Brahman^ Sir!” 

Then he said to him: “Desire to understand Brahman by austerity. 
Brahman is austerity (tapaS)^ 

He performed austerity. Having performed austerity, [3] he un- 
derstood that Brahman is breath. For truly, indeed, beings here are 
born from breath, when born they live by breath, on deceasing they 
enter into breath. 

Having understood that, he again approached his father Varuna, 
and said: “Declare Brahman^ Sir!” 

Then he said to him: “Desire to understand Brahman by austerity. 
Brahman is austerity!” 

He performed austerity. Having performed austerity, [4] he un- 
derstood that Brahman is mind. For truly, indeed, beings here are 
born from mind, when born they live by mind, on deceasing they 
enter into mind. 

Having understood that, he again approached his father Varuna, 
and said: “Declare Brahman^ Sir!” 

Then he said to him: “Desire to understand Brahman by austerity. 
Brahman is austerity.” 

He performed austerity. Having performed austerity, [5] he un- 
derstood that Brahman is understanding {vijhdna). For truly, indeed, 
beings here are born from understanding, when born they live by 
understanding, on deceasing they enter into understanding. 

Having understood that, he again approached his father Varuna, 
and said: “Declare Brahman^ Sir!” 
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Then he said to him: “Desire to understand Brahman by austerity. 
Brahman is austerity.” 

He performed austerity. Having performed austerity, [6] he un- 
derstood that Brahman is bliss. For truly, indeed, beings are born 
from bliss, when bom they live by bliss, on deceasing they enter into 
bliss. 

This is the knowledge of Bhrgu Vamm, established in the highest 
heaven. He who knows this becomes established. He becomes an 
cater of food, possessing food. He becomes great in offspring, in 

cattle, in the splendor of sacred knowledge, great in fame 

(m.1-6) 


8. Aitareya Upanisad 

As the name suggests, this Upanisad is only a part of the larger Aitareya 
Aranyaka. The idea of life after death is brought out more clearly than in 
other places in Upanisadic literature, but the Upanisad is most famous 
for its doctrine of the Atman as intellect. 

The Creation 

1. In the beginning Atman (Self), verily, one only, was here — 
no other winking thing whatever. He bethought himself: “ Let me 
now create worlds.” 

2. He created these worlds : water, light rays, death, the waters 

3. He bethought himself: “Here now are worlds. Let me now 

create world-guardians.” Right from the waters he drew forth and 
shaped a person (i.i. 1-3) 

The universal Self 

1. [Question:] Who is this one? 

[Answer:] We worship him as the Self. 

[Question:] Which one is the Self? 

[Answer:] [He] whereby one sees, or whereby one hears, or 
whereby one smells odors, or whereby one articulates speech, or 
whereby one discriminates the sweet and the unsweet; [2] that which 
is heart and mind — ^that is, consciousness, perception, discrimination, 
intelligence, wisdom, insight, steadfastness, thought, thoughtfulness, 
impulse, memory, conception, purpose, life, desire, will. 

All these, indeed, are appellations of intelligence {prajhana). 

3. He is Brahman; he is Indra; he is Prajapati; [he is] all these 
gods; and these five gross elements, namely, earth, wind, space, 
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water, light; these things and those which are mingled of the fine, as 
it were; origins of one sort and another; those born from an egg, and 
those born from a womb, and those born from sweat, and those born 
from a sprout; horses, cows, persons, elephants; whatever breathing 
thing there is here — ^whether moving or flying, and what is stationary. 

All this is guided by intelligence, is based on intelligence. The 
world is guided by intelligence. The basis is intelligence. Brahman is 
intelligence. (iii.v. 1~3) 


9. Chandogya Upanisad 

This is one of the oldest and best known of the Upanisad. Many 
important teachings are contained in it, but perhaps the most popular 
passage in the whole work is the story of Satyakama Jabala and his truthful 
mother, in which it is demonstrated that the status of the brahmin is deter- 
mined by character rather than by birth. The central teaching of the 
Upanisad, associated with the philosopher Aruni, is the basic doctrine of 
the identity of the Atma% the psychical principle within, and the Brahman^ 
the universal principle of nature. This doctrine is expressed in the very 
famous saying, “ Tat tvam ad (That art thou).” In this Upanisad is also 
found a delineation of the significance of the mystic syllable Om, as well 
as some of the famous theories of creation, such as the cosmic-egg theory. 

The name of the Upanisad is derived from the word Chanda^ which 
means meter, and it is so named because it is capable of being recited in 
metrical style. 


The sacred pliable “ Ow” 

1 . Om! One should meditate on this syllable [the Udgltha^ loud 
chant], for one sings the loud chant [beginning] with 
[Revised tr.] 

The further explanation thereof [is as follows]. — 

2. The essence of things here is the earth. 

The essence of the earth is water. 

The essence of water is plants. 

The essence of plants is a person {purusa). 

The essence of a person is speech. 

The essence of speech is the Rg (hymn). 

The essence of the Rg is the Sdman (chant). 

The essence of the Sdman' is the Udgltha (loud singing) 

5. The Rg is speech. The Sdman is breath. The Udgltha is this 
syllable (i.i.1-2, 5) 


^ See also Mdrjdul^a Upanisad. 
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3. . . .As all leaves are held together by a spike, so all speech is 

held together by Om. Verily, Om is the world-all. Verily, Om is this 
world-all. (n.xxiii.3) 

The three branches of duty 

1 . There are three branches of duty. Sacrifice, study of the Vedas, 
alms-giving — that is the first. [2] Austerity, indeed, is the second. 
A student of sacred knowledge {brahmacdrin) dwelling in the house of 
a teacher, settling himself permanendy in the house of a teacher, is 
the third. ... (u.xxiii.l) 

The individual self identical with the infinite Brahman 

1. Verily, this whole world is Brahman. Tranquil, let one worship 
It as that from which he came forth, as that into which he will be 
dissolved, as that in which he breathes. . . . 

2. He who consists of mind, whose body is life {pram), whose form 
is hght, whose conception is truth, whose self is space, containing all 
works, containing all desires, containing all odors, containing all 
tastes, encompassing this whole world, the unspeaking, the uncon- 
cerned — this Self of mine within the heart is smaller than a grain of 
rice, or a barley-corn, or a mustard-seed, or a grain of millet, or the 
kernel of a grain of millet; this Self of mine within the heart is greater 
than the earth, greater than the atmosphere, greater than the sky, 
greater than these worlds. 

4. Containing all works, containing all desires, containing all 
odors, containing all tastes, encompassing this whole world, the un- 
speaking, the unconcerned — this is the Self of mine within the heart, 
this is Brahman. Into him I shall enter on departing hence, . . . 

(ni.xiv.1-2, 4) 

The cosmic egg 

1 . The sun is Brahman — this is the teaching. A further explanation 
thereof [is as follows] : 

In the beginning this world -wzs merely non-being. It was existent. 
It developed. It turned into an egg. It lay for the period of a year. 
It was split asunder. One of the two eggshell-parts became silver, 
one gold. 

2. That which was of silver is this earth. That which was of gold 
is the sky. What was the outer membrane is the mountains. What 
was the inner membrane is cloud and mist. What were the veins are 
the rivers. What was the fluid within is the ocean. 
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3. Now, what was born therefrom is yonder sun. When it was 
born, shouts and hurrahs, all beings and all desires rose up toward it. 
Therefore at its rising and at its every return shouts and hurrahs, all 
beings and all desires rise up toward it. 

4. He who, knowing it thus, reverences the sun as Brahman — the 

prospect is that pleasant shouts will come unto him and delight him — 
yea, delight him! (ni.xix.1-4) 

The story of Jab dla^ a brahmin 

1. Once upon a time Satyakama Jabala addressed his mother 
Jabala: “Madam! I desire to live the life of a student of sacred 
knowledge. Of what family, pray, am I?” 

2. Then she said to him: “I do not know this, my dear — of what 
family you are. In my youth, when I went about a great deal serving 
as a maid, I got you. So I do not know of what family you are. 
However, I am Jabala by name; you are Satyakama by name. So 
you may speak of yourself as Satyakama Jabala.” 

3. Then he went to Haridrumata Gautama, and said: “ I will live 
the life of a student of sacred knowledge. I will become a pupil of 
yours, Sir.” 

4. To him he then said : “ Of what family, pray, are you, my dear? ” 

Then he said: “I do not know this, Sir, of what family I am. 

I asked my mother. She answered me: ‘In my youth, when I went 
about a great deal serving as a maid, I got you. So I do not know 
this, of what family you are. However, I am Jabala by name; you 
are Satyakama by name.’ So I am Satyakama Jabala, Sir.” 

5. To him he then said: “A non-brahmin would not be able to 

explain thus. Bring the fuel, my dear. I will receive you as a pupil. 
You have not deviated from the truth.” (iv.iv.1-5) 

Brahman as life^ joy^ and the void 

4. . . . Then they said to him: [5] Brahman is life {prd^a). 
Brahman is joy. Brahman is the void.” 

Then he said: I understand that Brahman is life. But joy and void 
I do not understand.” 

They said: ‘‘Joy {ka) — ^verily, that is the same as the Void {kha). 
The Void — ^verily, that is the same as Joy ” (iv.x.4~5) 

Man^s destiny determined by his conduct 

7. . . . those who are of pleasant conduct here — the prospect is, 
indeed, that they will enter a pleasant womb, either the womb of a 
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brahmin, or the womb of a ksatriya, or the womb of a vaiiya. But those 
who are of stinking conduct here — the prospect is, indeed, that they 
will enter a stinking womb, either the womb of a dog, or the womb 
of a swine, or the womb of an outcast {cardala). {v.x.7) 

The universal Self 

1. “Aupamanyava, whom do you reverence as the Atman?” 

“The heaven indeed, sir, O King,” said he. 

“The Universal Atman is, verily, that brightly shining one which 
you reverence as the Atman 

2. “ . . . That, however, is only the head of the Atman,” said he. . . . 

(v.xii.1-2) 

1. Then he said to Satyayajna Paulusi; “Pracinayogya! Whom 
do you reverence as the Atman?” 

“The sun indeed, sir, O King,” said he. 

“The Universal Atman is, verily, that manifold one which you 
reverence as the Atman. . . . That, however, is only the eye of the 
Atman,” said he (v.xiii.l) 

1. Then he said to Indradyunma Bhallaveya: “Vaiyaghrapadya! 
Whom do you reverence as the Atman?” 

“The wind indeed, sir, O King,” said he. 

“The Universal Atman is, verily, that which possesses various paths, 
which you reverence as the Atman. . . . 

2. “ . . . That, however, is only the breath of the Atman,” said 

he (v.xiv.1-2) 

1 . Then he said to Jana : “ Sarkaraksya ! Whom do you reverence 
as the Atman?” 

“Space indeed, sir, O King,” said he. 

“The Universal Atman is, verily, that expanded one, which you 
reverence as the Atman. . . . 

2. “ . . . That, however, is only the body of the Atman,” said he 

(v.xv.1-2) 

1 . Then he said to Bu^la AsvataraSvi : “Vaiyaghrapadya I Whom 
do you reverence as the Atman?” 

“ Water indeed, sir, O King,” said he. 

“ The Universal Atman is, verily, that wealth, which you reverence 
as the Atman. . . . 

2. “. . .That, however, is only the bladder of the Atman,” said 

he (v.xvi.1-2) 
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1. Then he said to Uddalaka Aruni: Gautama! Whom do you 
reverence as the Atman? 

‘‘The earth indeed, sir, O King,’’ said he. 

“ The Universal Atman is, verily, that support, which you reverence 
as the Atman . . . . 

2. . .That, however, is only the feet of the Atman^' said he.. . . 

(v.xviii.l~2) 

1. Then he said to them: “Verily, indeed, you here eat food, 
knowing this Universal Atman as if something separate. He however, 
who reverences this Universal Atman that is of the measure of the 
span — thus [yet], is to be measured by thinking of oneself — he eats 
food in all worlds, in all beings, in all selves. (v.xviii.l) 

Being as the source of all 

1. “In the beginning, my dear, this world was just Being [sat)^ 
one only, without a second. To be sure, some people say: ‘In the 
beginning this world was just Non-being {a-^sat)^ one only, without 
a second; from that Non-being Being was produced.’” 

2. “But verily, my dear, whence could this be?” said he. “How 
from Non-being could Being be produced? On the contrary, my 
dear, in the beginning this world was just Being, one only, without 
a second.” 

3. “It bethought itself: ‘Would that I were many! Let me pro- 
create myself! ’ ” . . . (vi.ii. 1-3) 

In sleep one reaches Being 

1. Then Uddalaka Aruni said to his son, Svetaketu, his son:. . . 
“When a person here sleeps, as it is called, then, my dear, he has 
reached Being, he has gone to his own. ...” (vi.viii.l) 

1. “Now, when one is sound asleep; composed, serene, and knows 
no dream — that is the Self {Atman) f said he. “That is the immortal, 
the fearless. That is Brahman ” (viii.xi.l) 

The unitary World-Self the immanent reality 
of all things and of man 

1. “As the bees, my dear, prepare honey by collecting the essences 
of different trees and reducing the essence to a unity, [2] as they are 
not able to discriminate ‘ I am the essence of this tree,’ ‘ I am the 
essence of that tree’ — even so, indeed, my dear, all creatures here, 
though they reach Being, know not ‘ We have reached Being.’ 
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3. “Whatever they are in this world, whether tiger, or lion, or 
wolf, or boar, or worm, or fly, or gnat, or mosquito, that they be- 
come. 

4. “That which is the finest essence — ^this whole world has that as 

its self. That is Reality. That is Atman. That art thou [Tat tvam an], 
Svetaketu ” (vi.ix. 1-4) 

1. “These rivers, mv dear, flow, the eastern toward the east, the 
western toward the west. They go just from the ocean to the ocean. 
They become the ocean itself. As there they know not T am this 
one,’ T am that one’ — [2] even so, indeed, my dear, all creatures 
here, though they have come forth from Being, know not ‘ We have 
come forth from Being.’ Whatever they are in this world, whether 
tiger, or lion, or wolf, or boar, or worm, or fly, or gnat, or mosquito, 
that they become. 

3. “That which is the finest essence — ^this whole world has that as 
its self That is Reality. That is Atman. That art thou, Svetaketu. ...” 

(vi.x.1-3) 

1. “Bring hither a fig from there.” 

“Here it is, sir.” 

“Divide it.” 

“It is divided. Sir.” 

“What do you see there?” 

“These rather fine seeds. Sir.” 

“ Of these, please, divide one.” 

“It is divided. Sir.” 

“What do you see there?” 

“Nothing at edl. Sir.” 

2. Then he said to him: “Verily, my dear, that finest essence 
which you do not perceive — ^verily, my dear, from that finest essence 
this great Nyagrodha (sacred fig) tree thus arises. 

3. Believe me, my dear,” said he, “that which is the finest essence 

— ^this whole world has that as its self. That is Reality. That is Atman. 
That art thou, Svetaketu ” (vi.xii. 1-3) 

1. “ Place this salt in the water. In the morning come unto me.” 

Then he did so. 

Then he said to him: “That salt you placed in the water last 
evening — ^please bring it hither.” 

Then he grasped for it, but did not find it, as it was completely 
dissolved. 
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2. “Please take a sip of it from this end,” said he. “How is it?” 

, “Salt.” 

“Take a sip from the middle,” said he. “How is it?” 

“Salt.” 

“Take a sip from that end,” smd he. “How is it?” 

“Salt.” 

“ Set it aside. Then come unto me.” 

He did so, saying, “It is always the same.” 

Then he said to him: “Verily, indeed, my dear, you do not per- 
ceive Being here. Verily, indeed, it is here. 

3. That which is the finest essence — this whole world has that as 
its self. That is Reality. That is Atman. That art thou, Svetaketu.” 

(vi.xiii.1-3) 

Progressive worship of Brahman up to the 
universal Self 

5. “He who reverences name as Brahman — as far as name goes, so 
far he has unlimited freedom, he who reverences name as Brahman.’' 

(vn.i.5) 

2. “ Speech, assuredly, is more than name. . . . Verily, if there were 
no speech, neither right nor wrong would be known, neither true nor 
false, neither good nor bad, neither pleasant nor unpleasant. Speech, 
indeed, makes all this known. Reverence speech.” (vii.ii.l) 

1. “Mind (manas), assuredly, is more than speech.. . . Truly the 
self {dtman) is mind. Truly, the world is mind. Truly, Brahman is 
mind.” (vii.iii.l) 

1. “Conception {sarhkalpa), assuredly, is more than mind.” 

(vn.iv.l) 

1. “Thought {citta), assuredly, is more than conception. Verily, 

when one thinks, then he forftis a conception, then he has in mind, 
then he utters speech, and he utters it in name 

2. “ Truly, indeed, thought is the union-point, thought is the self 
{dtman), thought is the support of these things. Reverence thought.” 

(vn.v.1-2) 

1. “Meditation {dhydna), assuredly, is more than thought.” 

(vn.vi.l) 

1. “Understanding (vijnSna), assuredly, is more than meditation. 
Verily, by understanding one understands the Veda, the Tajur 
Veda, the Sdma Veda, the Atharva Veda.” (vii.vii.l) 
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1 . “ Strength, assuredly, is more than understanding. Indeed, one 
man of strength causes a hundred men of understanding to tremble.” 

(vii.viii.l) 

1. “Food, assuredly, is more than strength. Therefore, if one 
should not eat for ten days, even though he might live, yet verily he 
becomes a non-seer, a non-hearer, a non-thinker, a non-perceiver, 
a non-doer, a non-understander.” (vn.ix.l) 

1 . “ Water, verily, is more than food. Therefore, when there is not 
a good rain, living creatures sicken with the thought, ‘Food will 
become scarce.’” (vii.x.l) 

1. “Heat, verily, is more than water. That, verily, seizes hold of 
the wind, and heats the ether [dkaJa). Then people say: ‘It is hot! 
It is burning hot! Surely it will rain!”’ (vn.xi.l) 

1. “Space {dkd^a), assuredly, is more than heat. In space, verily, 
are both sun and moon, lightning, stars and fire. Through space one 
calls out; through space one hears; through space one answers. In 
space one enjoys himself; in space one does not enjoy himself. In 
space one is born; unto space one is bom. Reverence space.” 

(vn.xii.l) 

1. “ Memory, verily, is more than space. Therefore, even if many 
not possessing memory should be assembled; indeed they would not 
hear any one at all, they would not think, they would not under- 
stand. ...” (vn.xiii. 1 ) 

1. “Hope, assuredly, is more than memory. When kindled by 
hope, verily, memory learns the sacred sayings; [kindled by hope] 
one performs sacred works, longs for sons and cattle, for this world 
and the yonder. Reverence hope.” (vn.xiv.l) 

1. “Life {pram, breath), verily, is more than hope. Just as, verily, 
the spokes are fastened in the hub, so on this vital breath everything 
is fastened. Life goes on with vital breath (pram)- Vital breath gives 
Ufe.” 

4. “For, indeed, vital breath is all these things. Verily, he who 
sees this, thinks this, understands this, becomes a superior speaker.” 

(vn.xv.l, 4) 

1. “But he, verily, speaks superiorly who speaks superiorly with 
tmth. . . . But one must . . . desire to understand the truth.” 

(vn.xvi.l) 
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1. “Where one secs nothing else, hears nothing else, understands 
nothing else — ^that is a plenum. But where one sees something else — 
that is the small. Verily, the plenum is the same as the immortal; 
but the small is the same as the mortal.” (vn.xxiv.l) 

1. That [plenum], indeed, is below. It is above. It is to the west. 
It is to the east. It is to the south. It is to the north. It, indeed, 
is this whole world. 

“I [the ego], indeed, am below. I am above. I am to the west. 
I am to the east. I am to the south. I am to the north. , I, indeed, 
am this whole world. 

2. “. . . The Self (Atman), indeed, is below. The Self is above. The 
Self is to the west. The Self is to the east. The Self is to the south. 
The Self is to the north. The Self, indeed, is this whole world. 

“Verily, he who sees this, who thinks this, who understands this, 
who has pleasure in the Self, who has delight in the Self, who has 
intercourse with the Self, who has bliss in the Self — ^he is autonomous; 
he has unli mited freedom in all worlds. But they who know other- 
wise than this are heteronomous; they have perishable worlds; in all 
worlds they have no freedom.” (vn.X3i:v.l-2) 

1. Verily, for him who sees this, who thinks this, who understands 
this, vital breath arises from the Self (Atman) ; "hope, from the Self; 
memory, from the Self; space, from the Self; heat, from the Self; 
water, from the Self, appearance and disappearance, from the Self; 
food, from the Self; strength, from the Self; understanding, from the 
Self; meditation, from the Self; thought, from the Self; conception, 
from the Self; mind, from the Self; speech, from the Self; name, 
from the Self; sacred sayings, from the Self; sacred works, from the 
Self; indeed this whole world, from the Self. (vn.3C!cvi.l) 

The progressive instruction of Indr a by Prajdpati 
concerning the real Self 

1. “The Self, which is free from evil, ageless, deathless, sorrowless, 
hungerless, thirstless, whose desire is the Real, whose conception is 
the Real — He should be searched out. Him one should desire to 
understand. He obtains aU worlds and all desires who has found out 
and who understands that Self.” — ^Thus spake Prajapati. 

2. Then both the gods and the devils heard it. Then they said: 
“ Come ! Let us search out that Self, the Self by searching out whom 
one obtains all worlds and aU desires!” 
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Then Indra from among the gods went forth unto him, and Viro- 
cana from among the devils. Then, without communicating with 
each other, the two came into the presence of Prajapati, fuel in hand 
[in token of discipleship], 

3. Then for thirty-two years the two lived the chaste life of a 
student of sacred knowledge {brahmacaiya) . 

Then Prajapati said to the two: “Desiring what have you been 
living?” 

Then the two said: “The Self, which is free from evil, ageless, 
deathless, sorrowless, hungerless, thirstless, whose desire is the Real, 
whose conception is the Real — He should be searched out. Him one 
should desire to understand. He obtains all worlds and all desires 
who has found out and who understands that Self. — Such do people 
declare to be your words, sir. We have been living desiring Him.” 

4. Then Prajapati said to the two: “That Person wHo is seen in 
the eye — He is the Self of whom I spoke. That is the immortal, the 
fearless. That is Brahman.^’ 

“But this one, sir, who is observed in water and in a mirror — 
which one is he?” 

“The same one, indeed, is observed in all these,” said he. 

(vin.vii.1-4) 

1 . “ Look at yourself in a pan of water. Anything that you do not 
understand of the Self, tell me.” 

Then the two looked in % pan of water. 

Then Prajapati said to the two: “What do you see?” 

Then the two said: “We see everything here, sir, a Self corre- 
sponding exactly, even to the hair and fingernails!” 

2. Then Prajapati said to the two: “Make yourselves well- 
ornamented, well-dressed, adorned, and look in a pan of water.” 

Then the two made themselves well-omamented, well-dressed, 
adorned, and looked in a pan of water. 

Then Prajapati said to the two: “What do you see?” 

3. Then the two said: “Just as we ourselves are here, sir, well- 
ornamented, well-dressed, adorned — so there, sir, well-ornamented, 
well-dressed, adorned.” 

“That is the Self,” said he. “That is the immortal, the fearless. 
That is Brahman” 

Then with tr 2 yiquil heart the two went forth. 

4. Then Prajapati glanced after them, and said : “They go without 
having comprehended, without having found the Self. Whosoever 

73 



THE VEDIC PERIOD 

shall have such a doctrine (upanisad)^ be they gods or be they devils, 
they shall perish.” 

Then with tranquil heart Virocana came to the devils. To them 
he then declared this doctrine: ‘‘Oneself [atman) is to be made happy 
here on earth. Oneself is to be waited upon. He who makes his own 
self {atman) happy here on earth, who waits upon himself— he obtains 
both worlds, both this world and the yonder.” 

5. Therefore even now here on earth they say of one who is not 
a giver, who is not a believer, who is not a sacrificer, “ Oh ! devilish ! ” 
for such is the doctrine of the devils. They adorn the body {sanra) 
of one deceased with what they have begged, with dress, with orna- 
ment, as they call it, for they think that thereby they will win yonder 
world. (viii.viii. 1-5) 

1. But then Indra, even before reaching the gods, saw this danger: 
“Just as, indeed, that one [i.e., the bodily self] is well-ornamented 
when this body {sarlra) is well-ornamented, well-dressed when this 
is well-dressed, adorned when this is adorned, even so that one is 
blind when this is blind, lame when this is lame, maimed when this 
is maimed. It perishes immediately upon the perishing of this body. 
I see nothing enjoyable in this.” 

2. Fuel in hand, back again he came. Then Prajapati said to him: 
“Desiring what, O Maghavan (Munificent One), have you come 
back again, since you along with Virocana went forth with tranquil 
heart?” 

Then he said: “Just as, indeed, that one [i.e., the bodily self] is 
well-ornamented when this body is well-ornamented, well-dressed 
when this is well-dressed, adorned when this is adorned, even so it 
is blind when this is blind, lame when this is lame, maimed when this 
is maimed. It perishes immediately upon the perishing of this body. 
I see nothing enjoyable in this.” 

3. “He is even so, O Maghavan,” said he. “However, I will 
explain this further to you. Live with me thirty-two years more,” 

Then he lived with him thirty-two years more. 

To him [i.e., to Indra] he [i.e., Prajapati] then said : — 

(vni.ix.1-3) 

1. “He who moves about happy in a dream — ^he is the Self,” said 
he, “That is the immortal, the fearless. That is Brahman^^ 

Then with tranquil heart he [i.e., Indra] went forth. 

Then, even before reaching the gods, he saw this danger: “Now, 
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even if this body is blind, that one [i.e., the Self, Atman\ is not blind. 
If this is lame, he is not lame. Indeed, he does not suffer defect 
through defect of this. [2] He is not sMn with one’s murder. He is 
not lame with one’s lameness. Nevertheless, as it were, they kill 
him; as it were, they unclothe him; as it were, he comes to experience 
what is unpleasant ; as it were, he even weeps. I see nothing enjoyable 
in this.” 

3. Fuel in hand, back again he came. Then Prajapati said to him : 
“Desiring what, O Maghavan, have you come back again, since you 
went forth with tranquil heart?” 

Then he said : “ Now, sir, even if this body is blind, that one [i.e., 
the Self] is not blind. If this is lame, he is not lame. Indeed, he 
does not suffer defect through defect of this. [4] He is not slain with 
one’s murder. He is not lame with one’s lameness. Nevertheless, as 
it were, they kill him; as it were, they unclothe him; as it were, he 
comes to experience what is unpleasant; as it were, he even weeps. 
I see nothing enjoyable in this.” 

“ He is even so, O Maghavan,” said he. “However, I will explain 
this further to you. Live with me thirty-two years more.” 

Then he lived with him thirty-two years more. 

To him [i.e., to Indra] he [i.e., Prajapati] then said: — 

(vra.x.1-4) 

1. “Now, when one is sound asleep, composed, serene, and knows 
no dream— that is the Self,” said he. “That is the immortal, the 
fearless. That is Brahman.’' 

Then with tranquil heart he went forth. 

Then, even bdEbre reaching the gods, he saw this danger: 
“Assuredly, indeed, this one does not exactly know himself {atmdnam) 
with the thought ‘ I am he,’ nor indeed the things here. He becomes 
one who has gone to destruction. I see nothing enjoyable in this.” 

2. Fuel in hand, back again he came. Then Prajapati said to him: 
“Desiring what, O Maghavan, have you come back again, since you 
went forth with tranquil heart? ” 

Then he [i.e., Indra] said: “Assuredly, this [self] does not exactly 
know himself with the thought ‘ I am he,’ nor indeed the things here. 
He becomes one who has gone to destruction. I see nothing enjoyable 
in this.” 

3. “He is even so, O. Maghavan,” said he. “However, I will 
explain this further to you, and there is nothing else besides this. 
Live with me five years more.” 
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Then he lived with him five years more. — That makes one hundred 
and one years. Thus it is that people say, “Verily, for one hundred 
and one years Maghavan lived the chaste life of a student of sacred 
knowledge {brahmacarya) with Prajapati.” — 

To him [i.e., to Indra] he [i.e., Prajapati] then said: — 

(vni.xi.1-3) 

1, “O Maghavan, verily, this body {ianra) is mortal. It has been 
appropriated by Death (Mrtyu). [But] it is the standing-ground of 
that deathless, bodiless Self. Verily, he who is incorporate has been 
appropriated by pleasure and pain. Verily, there is no freedom from 
pleasure and pain for one while he is incorporate. Verily, while one 
is bodiless, pleasure and pain do not touch him. 

2. “The wind is bodiless. Clouds, lightning, thunder — these are 
bodiless. Now as these, when they arise from yonder space and reach 
the highest light, appear each with its own form, [3] even so that 
serene one {samprasada)^ when he rises up from this body and reaches 
the highest light, appears with his own form. Such a one is the 
supreme person {uttama purusa). There such a one goes around 
laughing, sporting, having enjoyment with women or chariots or 
friends, not remembering the appendage of this body. As a draft- 
animal is yoked in a wagon, even so this spirit {prana) is yoked in 
this. body. 

4. “Now, when the eye is directed thus toward space, that is the 
seeing persori {cdksusa purusa) ; the eye is [the instrument] for seeing. 
Now, he who knows ‘Let me smell this’ — that is the Self; the nose 
is [the instrument] for smelling. Now, he who knows ‘ Let me utter 
this’ — that is the Self; the voice is [the instrument] for utterance. 
Now, he who knows ‘Let me hear this’ — that is the Self; the ear is 
[the instrument] for hearing. 

5. “Now, he who knows ‘Let me think this’ — that is the Self; the 
mind {manas) is his divine eye {daiva caksu). He verily, with that 
divine eye the mind, sees, desires here, and experiences enjoyment. 

6. “Verily, those gods who are in the Brahma-world reverence 
that Self. Therefore all worlds and all desires have been appro- 
priated by them. He obtains all worlds and all desires who has found 
out and who understands that Self.” 

Thus spake Prajapati — ^yea, thus spake Prajapati! (viii.xii.1-6) 
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Final words to the departing pupil 

This did Brahma tell to Prajapati; Prajapati, to Manu; Manu, to 
human beings (prajd). 

He who according to rule has learned the Veda from the family 
of a teacher, in time left over from doing work for the teacher; he 
who, after having come back again, in a home of his own continues 
Veda-study in a clean place and produces [sons and pupils]; he who 
has concentrated all his senses upon the Self; he who is harmless 
{ahirhsant) toward all things elsewhere than at holy places [tlrtha ) — 
he, indeed, who lives thus throughout his length of life, reaches the 
Brahma-world and does not return hither again — ^yea, he does not 
return hither again! (vni.xv) 


10. Brhadaranyaka CJpanisad 

This Upanisad is the longest — the name means “great forest-book’* — 
the most famous, and one of the oldest of all the Upanisads. In it is found, 
among many other valuable passages, the famous discourse between the 
great philosopher Yajnavalkya — perhaps the greatest of the Upanisadic 
sages — and his wife Maitreyi. It is in this discourse that we find one of 
the best expressions of the philosophical idealism of the Upanisads. 
Nowhere else is the notion of the transcendental Atman as universal and 
undifferentiated consciousness better portrayed. 

It is this Upanisad which has made famous the doctrine of “ 

(“not this, not this”), the mystical doctrine of the indescribability of the 
Absolute. 

Important passages in this Upanisad are devoted to the effort to define 
Brahman^ and to a consideration of the various theories of the nature of 
the ultimate. 

The creation of the manifold world from the unitary Self 

1. In the beginning this world was Self [Atman) alone in the form 
of a Person. Looking around, he saw nothing else than himself. He 
said first; ‘‘I am.” Thence arose the name ‘‘I.” Therefore even 
today, when one is addressed, he says first just “It is I” and then 
speaks whatever name he has. Since before all this world he burned 
up us) all evils, therefore he is a person [pur-us-a)* He who knows 
this, verily, burns up him who desires to be ahead of him. 

2. He was afraid. Therefore one who is alone is afraid. This one 
then thought to himself: “Since there is nothing else than myself, of 
what am I afraid? ” Thereupon, verily, his fear departed, for of what 
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should he have been afraid? Assuredly it is from a second that fear 
arises, 

3. Verily, he had no delight. Therefore one alone has no delight. 
He desired a second. He was, indeed, as large as a woman and a 
man closely embraced. He caused that self to fall into two pieces. 
Therefrom arose a husband and a wife. Therefore this [is true]: 
“Oneself is like a half-fragment, . . . Therefore this space is filled 
by a wife. He copulated with her. Therefrom human beings were 
produced, 

4. [She changed herself into the forms of various animals; he did 
likewise.] . . . Thus, indeed, he created all. . . . 

5. He knew: “I,. indeed, am this creation, for I emitted it all from 
myself.’’ Thence arose creation. Verily, he who has this knowledge 
comes to be in that creation of his. 

7. Verily, at that time the world was undifferentiated. It became 
differentiated just by name and form, as the saying is:- “He has such 
a na’me, such a form.” ... 

He entered in here, even to the fingernail-tips, as a razor would 
be hidden in a razor-case, or fire in a fire-holder. Him they see not, 
for [as seen] he is incomplete. When breathing, he becomes breath 
by name; when speaking, voice; when seeing, the eye; when hearing, 
the ear; when thinking, the mind: these are merely the names of his 
acts. Whoever worships one or another of these — he knows not; for 
he is incomplete with one or another of these. One should worship 
with the thought that he is just one’s self, for therein all these become 
one. That same thing, namely, this self, is the trace of this All, for 
by it one knows this All. . . . He finds fame and praise who knows 
this 

10. Verily, in the beginning this world was Brahman, 

It knew only itself; “I am BrahmanV^ Therefore it became the 
All. Whoever of the gods became awakened to this, he indeed became 
it; likewise in the case of seers, likewise in the case of men 

. . .Whoever thus knows “I am BrahmanV^ becomes this All; even 
the gods have not power to prevent his becoming thus, for he becomes 
their self. . . . 

11, Verily, in the beginning this world was Brahman^ one only. 

Being one, he was not developed. He created still further a superior 
form, the ksdtr(i!a.ood^ even those who are ksdtras (rulers) among the 
gods: Indra, Varuna, Soma, Rudra, Paijanya, Yama, Mrtyu, 
Isana 
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12. He was not yet developed. He created the vU (the commonalty) , 
those kinds of gods that are mentioned in numbers: the Vasus, the 
Rudras, the Adityas, the Visvedevas, the Maruts. 

13. He was not yet developed. He created the sudra caste, Pusan. 
Verily, this [earth] is Pusan, for she nourishes {'sj pus) everything that is, 

14. He was not yet developed. He created still further a better 
form, Law [dharma). This is the power of the ksatriya class, viz., Law. 
Therefore there is nothing higher than Law. So a weak man controls 
a strong man by Law, just as if by a king. Verily, that which is Law 
is truth. . . . 

17. In the beginning this world was just the Self, one only. He 
wished: “Would that I had a wife; then I would procreate. Would 
that I had wealth; then I would offer sacrifice.’’ So far as he does 
not obtain any one of these, he thinks that he is, assuredly, incom- 
plete. Now his completeness is as follows: his mind truly is his self 
{dtman) ; his voice is his wife; his breath is his offspring; his eye is his 
worldly wealth, for with his eye he finds; his ear is his heavenly 
[wealth], for with his ear he hears it; his body (dtman), indeed, is his 
work, for with his body he performs work. . . . 

(i.iv.1-5, 7, 10-14, 17) 

Progressive definition of Brahman as the world-source 

2-13. Gargya [a seer] said: “The Person who is yonder in the 
sun . moon . . . lightning . . . here in space . . . wind . . . fire . . . 
water . . . mirror . . . the sound here which follows after one as he 
goes . . . the Person who is here in the quarters of heaven , . . who 
consists of shadow . , . who is in the body (dtman) — ^him, indeed, 
I worship as Brahman ! . . . ” 

20. AjataSatru said : “ As a spider might come out with his thread, 
as small sparks come forth from the fire, even so from this Self come 
forth all vital energies, all worlds, all gods, all beings. The mystic 
meaning (upanisad) thereof is the Real of the real. Vital energies, 
verily, are the real. He is their Real.” (ii.i.2-13, 20) 

The two forms of Brahman 

1. There are, assuredly, two forms oiBrahman \ the formed and the 
formless, the mortal and the immortal, the stationary and the moving, 
the actual and the yon. 

2. This is the formed — ^whatever is different from the wind and 
the atmosphere. This is mortal; this is stationary; this is actual. The 
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essence of this formed, mortal, stationary, actual [Brahman] is yonder 
[sun] which gives forth heat, for this is the essence of the actual. 

3. Now the formless is the wind and the atmosphere. This is 
immortal, this is moving, this is the yon. . . . Thus with reference to 
the divinities. (n.iii.1-3) 

The conversation of Tdjhavalkya and Maitreyi 
concerning the pantheistic Self 

1. “Maitreyi!*’ said Yajhavalkya, “lo, verily, I am about to go 
forth from this state. Behold 1 let me make a final settlement for you 
and that Katyayani.” 

2. Then said Maitreyi: “If now, sir, this whole earth filled with 
wealth were mine, would I be immortal thereby?” 

“No,” said Yajnavalkya. “As the life of the rich, even so would 
your life be. Of immortality, however, there is no hope through 
wealth.” 

3. Then said Maitreyi: “What should I do with that through 
which I may not be immortal? What you know, sir — ^that, indeed, 
tell me!” 

4. Then said Yajnavalkya: “Ah! Lo, dear {priyd) as you are to 
us, dear is what you say! Come, sit down. I will explain to you. 
But while I am expounding, do you seek to ponder thereon.” 

5. Then said he: “Lo, verily, not for love of the husband is a 
husband dear, but for love of the Self {Atman) a husband is dear. 

“Lo, verily, not for love of the wife is a wife dear, but for love of 
the Self a wife is dear. 

“Lo, verily, not for love of the sons are sons dear, but for love 
of the Self sons are dear. 

“Lo, verily, not for love of the wealth is wealth dear, but for love 
of the Self wealth is dear. 

“Lo, verily, not for love of brdhmirihood is brdhminhood. dear, but 
for love of the Self brdhmirihooA is dear. 

“Lo, verily, not for love of ksdtrahooA is ksdtrahood dear, but for 
love of the Self ksdtrahoQd. is dear. 

“ Lo, verily, not for love of the worlds are the worlds dear, but 
for love of the Self the worlds are dear. 

“ Lo, verily, not for love of the gods are the gods dear, but for love 
of the Self the gods are dear. 

“Lo, verily, not for love of the beings {bhuta) are beings dear, but 
for love of the Self beings are dear. 
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“Lo, verily, not for love of all is all dear, but for love of the Self 
all is dear. 

“Lo, verily, it is the Self {Atman) that should be seen, that should 
be hearkened to, that should be thought on, that should be pondered 
on, O Maitreyi. Lo, verily, with the seeing of, with the hearkening 
to, with the thinking of and with the understanding of the Self, this 
world-all is known. 

6. “ Brahminhood has deserted him who knows brahmirihood in 
aught else than the Self. 

Ksdtrahood has deserted him who knows ksatrdhood in aught else 
than the Self. 

“The worlds have deserted him who knowis the worlds in aught 
else than the Self. 

“The gods have deserted him who knows the gods in aught else 
than the Self. 

“Beings have deserted him who knows beings in aught else than 
the Self. 

“Everything has deserted him who knows everything in aught else 
than the Self. 

“ This brahminh.ood, this ksatrahoody these worlds, these gods, these 
beings, everything here is what this Self is. 

7. “It is — as, when a drum is being beaten, one would not be 
able to grasp the external sounds, but by grasping the drum or the 
beater of the drum the sound is grasped. 

8. “It is— as, when a conch-shell is being blown, one would not 
be able to grasp the external sounds, but by grasping the conch-shell 
or the blower of the conch-shell the sound is grasped. 

9. “It is — as, when a lute is being played, one would not be able 
to grasp the external sounds, but by grasping the lute or the player 
of the lute the sound is grasped. 

10. “It is — as, from a fire laid with damp fuel, clouds of smoke 
separately issue forth, so, lo, verily, from this great Being {bkuta) has 
been breathed forth that which is Veda, Tajur Veda, Soma Veda, 
[Hymns] of the Atharvans and Angirases, Legend {itihasa). Ancient 
Lore {puT&Qa), Sciences {vidya). Mystic Doctrines (upanisad). Verses 
{iloka). Aphorisms {sutra). Explanations {anuvydkhydna), and Com- 
mentaries {jydkhydna). From it, indeed, are all these breathed forth. 

11. “It is — ^as of all waters the uniting-point is the sea, so of all 
touches the uniting-point is the skin, so of all tastes the uniting-point 
is the tongue, so of all smells the uniting-point is the nostrils, so of 
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all forms the uniting-point is the eye, so of all sounds the uniting- 
point is the ear, so of all intentions {samkalpa) the uniting-point is the 
mind {manas), so of all knowledges the uniting-point is the heart, so 
of all acts {karma) the uniting-point is the hands, so of all pleasures 
{dnanda) the uniting-point is the generative organ, so of all evacua- 
tions the uniting-point is the anus, so of all journeys the uniting-point 
is the feet, so of all the Vedas the uniting-point is speech. 

12. ‘‘It is — as a lump of salt cast in water would dissolve right 
into the water; there would not be [any] of it to seize forth, as it 
were {iva)^ but wherever one may take, it is salty indeed — ^so, lo, 
verily, this great Being {bhuta), infinite, limitless, is just a mass of 
knowledge {vijndna-^ghana) . 

“Arising out of these elements {bhuta), into them also one vanishes 
away. After death there is no consciousness {na pretya samjnd ’sti). 
Thus, lo, say I."’ Thus spake Yajnavalkya. 

13. Then spake Maitreyi: “Herein, indeed, you have bewildered 
me, sir — ^in saying (iti) : ‘After death there is no consciousness’!’’ 

Then spake Yajnavalkya: “Lo, verily, I speak not bewilderment 
{moha). Sufficient, lo, verily, is this for understanding. 

14. “For where there is a duality {dvaitd)^ as it were {iva)^ there 

one sees another; there one smells another; there one hears another; 
there one speaks to another; there one thinks of another; there one 
understands another. Where, verily, everything has become just one’s 
own self, then whereby and whom would one smell? then whereby 
and whom would one see? then whereby and whom would one hear? 
then whereby and to whom would one speak? then whereby and 
on whom would one think? then whereby and whom would one 
understand? Whereby would one understand him by whom one 
understands this All? Lo, whereby would one understand the 
understander? ” (ii.iv. 1-14) 


The fettered self and its fate at death 

12. “Yajnavalkya,” said he [Jaratkarava Artabhaga], “when 
a man dies, what does not leave him?” 

“The name. Endless, verily, is the name. Endless are the All- 
gods. An endless world he wins thereby.” 

13. “Yajnavalkya,” said he, “when the voice of a dead man goes 
into fire, his breath into wind, his eye into the sun, his mind into the 
moon, his hearing into the quarters of heaven, his body into the earth, 
his self {dtman) into space, the hairs of his head into plants, the hairs 
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of his body into trees, and his blood and semen are placed in water, 
what then becomes of this person?” 

“Artabhaga, my dear, take my hand. We two only will know of 
this. This is not for us two [to speak of] in public.” 

The two went away and deliberated. What they said was karma 
(action). What they praised was karma. Verily, one becomes good 
by good action, bad by bad action. 

Thereupon Jaratkarava Artabhaga held his peace. 

(in.ii.l2, 13) 

1. Then Usasta Cakrayana questioned him. “Yajnavalkya,” said 
he, “explain to me him who is the Brahman present and not beyond 
our ken, him who is the Self in all things ” 

“He is your self (dtman), which is in all things ” (ni.iv.l) 

The practical way of knowing Brahman — by asceticism 

[Yajnavalkya said:] “He who passes beyond hunger and thirst, 
beyond sorrow and delusion, beyond old age and death — brahmins 
who know such a Self overcome desire for sons, desire for wealth, 
desire for worlds, and live the life of mendicants. For desire for sons 
is desire for wealth, and desire for wealth is desire for worlds, for both 
these are merely desires. Therefore let a brahmin become disgusted 
with learning and desire to live as a child. When he has become 
disgusted both with the state of childhood and with learning, then 
he becomes an ascetic. When he has become disgusted both with the 
non-ascetic state and with the ascetic state, then he becomes a 
brahmin.” 

“By what means would he become a brahmin?” 

“By that means by which he does become such a one. Aught else 
than this Self {Atman) is wretched.” (“f-v) 

The regresstis to Brahman, the ultimate world-ground 

Then Gargi Vacakna\d questioned him. “Yajnavalkya,” said she, 
“since all this world is woven, warp and woof, on water, on what, 
pray, is the water woven, warp and woof?” 

“ On wind, O Gargi.” 

“On what then, pray, is the wind woven, warp and woof?” 

“On the atmosphere-worlds, O Gargi.” 

“On what then, pray, are the atmosphere-worlds woven, warp 
and woof?” 

“ On the worlds of the Gandharvas, O Gargi.” 
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what then, pray, are the worlds of the Gandharvas woven, 
warp and woof?^’ 

“On the worlds of the sun, O Gargi/’ 

“On what then, pray, are the worlds of the sun woven, warp and 
woof? ” 

“On the worlds of the moon, O Gargi.” 

“On what then, pray, are the worlds of the moon woven, warp 
and woof?'' 

“On the worlds of the stars, O Gargi." 

“On what then, pray, are the worlds of the stars woven, warp 
and woof?" 

“On the worlds of the gods, O Gargi." 

“On what then, pray, are the worlds of the gods woyen, warp 
and woof?" 

“On the worlds of Indra, O Gargi." 

“On what then, pray, are the worlds of Indra woven, warp and 
woof? " 

“On the worlds of Prajapati, O Gargi." 

“On what then, pray, are the worlds of Prajapati woven, warp 
and woof?" 

“On the worlds of Brahman^ O Gargi." 

“ On what then, pray, are the worlds of Brahman woven, warp and 
woof? " 

Yajhavalkya said: “Gargi, do not question too much, lest your 
head fall off. In truth, you are questioning too much about a 
divinity about which further questions cannot be asked. Gargi, do 
not over-question." (m.vi) 

The immortal universal Selfy the Inner Controller 

15. [Yajnavalkya said:] “He who, dwelling in all things, yetis 
other than all things, whom all things do not know, whose body all 
things are, who controls all things from within — He is your Self, the 
Inner Controller, the Immortal. . . . 

23. “He is the unseen Seer, the unheard Hearer, the unthought 
Thinker, the ununderstood Understander. Other than He there is 
no seer. Other than He there is no hearer. Other than He there is 
no thinker. Other than He there is no understander. He is your Self, 
the Inner Controller, the Immortal." (iii.vii.15, 23) 
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The ultimate warp of the world — the unqualified Imperishable 

6. She [Gargi Vacaknavi] said: ‘‘That, O Yajnavalkya, which is 
above the sky, that which is beneath the earth, that which is between 
these two, sky and earth, that which people call the past and the 
present and the future — across what is that woven, warp and woof?” 

7. He said : “ . , . across space alone is that woven, warp and woof.” 
“Across what then, pray, is space woven, warp and woof?” 

8. He said: “That, O Gargi, brahmins call the Imperishable. It is 

not coarse, not fine, not short, not long, not glowing [like fire], not 
adhesive [like water], without shadow and without darkness, without 
air and without space, without stickiness, (intangible), odorless, 
tasteless, without eye, without ear, without voice, without wind, 
without energy, without breath, without mouth, (without personal 
or family name, unaging, undying, without fear, immortal, stainless, 
not uncovered, not covered), without measure, without inside and 
without outside 

11. “Verily, O Gargi, that Imperishable is the unseen Seer, the 
unheard Hearer, the unthought Thinker, the ununderstood Under- 
stander. Other than It there is naught that sees . , . hears . . . thinks 
. . . understands. Across this Imperishable, O Gargi, is space woven, 
warp and woof.” (iii.viii.6-8, 11) 

Regressus of the numerous gods to the unitary Brahman 

1. Then Vidagdha Sakalya questioned him. “How many gods 
are there, Yajnavalkya?” 

He answered in accord with the following Nivid (invocationary 
formula) : “As many as ai'e mentioned in the Kivid of the “Hymn 
to All the Gods,” namely, three hundred and three, and three 
thousand and three [ = 3306].” 

“Yes,” said he, “ but just how many gods are there, Yajnavalkya? ” 

“Thirty-three.” 

“ Yes,” said he, “ but just how many gods are there, Yajnavalkya? ” 

“Six.” 

“Yes,” said he, “ but just how many gods are there, Yajnavalkya? ” 

“Three.” 

“Yes,” said he, “ but just how many gods are there, Yajnavalkya? ” 

“Two.” 

“Yes,” said he, “but just how many gods are there, Yajnavalkya?” 

“One and a half.” 
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‘'‘Yes/’ said he, “ but just how many gods are there, Yajnavalkya? ” 
“One....” 

9. ... “Which is the one god?” 

“Breath,” said he. “They call him Brahman^ the Yon.” 

(m.ix.l, 9) 


The self as the light of man^ and its various states 

2. “Yajnavalkya, what light does a person here have?”. . . 

6. . .The self {dtman)^ indeed, is his light,” said he, “for with 
the self, indeed, as his light one sits, moves around, does his work, 
and returns.” 

7. “Which is the self?”... 

“The person here who among the senses is made of knowledge, 
who is the light in the heart. He, remaining the same, goes along 
both worlds, appearing to think, appearing to move about, for upon 
becoming asleep he transcends this world and the forms of death. 

8. “Verily, this person, by being born and obtaining a body, is 
joined with evils. When he departs, on dying, he leaves evils behind. 

9. “Verily, there are just two conditions of this person: the con- 
dition of being in this world and the condition of being in the other 
world. There is an intermediate third condition, namely, that of 
being in sleep. By standing in this intermediate condition one sees 
both those conditions, namely, being in this world and being in the 
other world. Now whatever the approach is to the condition of being 
in the other world, by making that approach one sees the evils [of this 
world] and the joys [of yonder world]. 

“When one goes to sleep, he takes along the material of this all- 
containing world, himself tears it apart, himself builds it up, and 
dreams by his own brightness, by his own light. Then this person 
becomes self-illuminated. 

10. “ There are no chariots there, no spans, no roads. But he projects 
from himself chariots, spans, roads. There are no blisses there, no 
pleasures, no delights. But he projects from himself blisses, pleasures, 
delights. There are no tanks there, no lotus-pools, no streams. But he 
projects from himself tanks, lotus-pools, streams. For he is a creator. 

30. “Verily, while he does not there know, he is verily knowing, 
though he does not know (what is [usually] to be known) ; for there 
is no cessation of the knowing of a knower, because of his imperish- 
ability [as a knower]. It is not, however, a second thing, other than 
himself and separate, which he may know. 
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3 1 . “Verily, where there seems to be another, there the one might 
see . . . smell . . . taste . , . speak to . . . hear . . . think of . . . touch 
. . . know the other. 

32. “An ocean, a seer alone without duality, becomes he whose 

world is Brahman, O King!” — ^thus Yajnavalkya instructed him. 
“This is a man’s highest path. This is his highest achievement. This 
is his highest world. This is his highest bliss. On a part of just this 
bliss other creatures have their living.” (iv.iii.2, 6-10, 30-2) 


The self of the unreleased, and of the released, after death 

5. Verily, this self is Brahman, made of knowledge, of mind, of 
breath, of seeing, of hearing, of earth, of water, of wind, of space, 
of energy and of non-energy, of desire and of non-desire, of anger 
and of non-anger, of virtuousness and of non-virtuousness. It is made 
of everything. This is what is meant by the saying “made of this, 
made of that.” 

According as one acts, according as one conducts himself, so does 
he become. The doer of good becomes good. The doer of evil becomes 
evil. One becomes virtuous by virtuous action, bad by bad action. 

But people say: “A person is made [not of acts, but] of desires 
only.” [In reply to this I say:] As is his desire, such is his resolve; 
as is his resolve, such the action he performs; what action he per- 
forms, that he procures for himself. 

6. On this point there is this verse : 

Where one’s mind is attached — the inner self 
Goes thereto with action, being attached to it alone. 
Obtaining the end of his action. 

Whatever he does in this world. 

He comes again from that world 
To this world of action. 

— So the man who desires. 

Now the man who does not desire. — ^He who is without desire, 
who is freed from desire, whose desire is satisfied, whose desire is the 
Self — ^his breaths do not depart. Being very Brahman, he goes to 
Brahman. 

12. If a person knew the Self {Atman). 

With the thought “I am he!” 

With what desire, for love of what 
Would he cling unto the body? 
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13. He who has found and has awakened to the Self 
That has entered this conglomerate abode — 

He is the maker of everything, for he is the creator of all; 

The world is his : indeed, he is the world itself. 

19. By the mind alone is It [the ancient, primeval Brahman] to be 
perceived. 

There is on earth no diversity. 

He gets death after death, 

Who perceives here seeming diversity. 

20- As a unity only is It to be looked upon — 

This indemonstrable, enduring Being, 

Spotless, beyond space, 

The unborn Self, great, enduring. 

21. By knowing Him only, a wise 

brahmin should get for himself intelligence; 

He should not meditate upon many words, 

For that is a weariness of speech. 

22. Verily, he is the great, unborn Self, who is this [person] con- 
sisting of knowledge among the senses. In the space within the heart 
lies the ruler of all, the lord of all, the king of all. He does not become 
greater by good action nor inferior by bad action. He is the lord of 
all, the overlord of beings, the protector of beings. He is the separating 
dam for keeping these worlds apart. 

Such a one the brahmins desire to know by repetition of the Vedas, 
by sacrifices, by offerings, by penance, by fasting. On knowing him, 
in truth, one becomes an ascetic. Desiring him only as their home, 
mendicants wander forth (iv.iv.5-6, 12-13, 19-22) 


The universal Self 

15. For where there is a duality, as it were, there one sees another; 
there one smells another; there one tastes another; there one speaks 
to another; there one hears another; there one thinks of another; 
there one touches another; there one understands another. But 
where everything has become just one’s own self, then whereby 
and whom would one see? ... smell? . . . taste? . , . speak 
[to]? . . . hear? . . . think [of]? . . . touch? . . . understand? where- 
by would one understand him by means of whom one understands 
this All? 

That Self {Atman) is not this, it is not that [this] {neti, neti). It is 
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unscizable, for it cannot be seized; indestructible, for it cannot be 
destroyed; unattached, for it does not attach itself; is unbound, does 
not tremble, is not injured.. . . (iv.v.15) 

The three cardinal virtues 

. . .This same thing does the divine voice here, thunder, repeat; 
Da! Da! Da! that is, restrain yourselves, give, be compassionate. One 
should practise this same triad: self-restraint, giving, compassion. 

(v.ii.3) 


11, SVETA^VATARA UpANISAD 

This is one of the later Upanisads. In it some of the ideas of the Sarhkhya 
and Yoga philosophies — both of which are dualistic systems — and of 
Advaita (non-dualism) find clear expression. The Upanisad does not ex- 
pound any single doctrine or philosophy in particular, but it gives an 
eloquent exposition of the best thought of the times. The emphasis, how- 
ever, is in the direction of theism rather than on the Absolutism stressed 
in most of the Upanisads. 

The Upanisad gets its name from the name or title of the sage who is 
said to have taught it to his disciples. 

Conjectures concerning the First Cause 

1. . . .What is the cause: Brahman? Whence are we born? 

Whereby do we live? And on what are we established? 

Overruled by whom, in pains and pleasures. 

Do we live our various conditions, O ye theologians? 

2. Time, or inherent nature, or necessity, or chance, 

Or the elements, or a [female] womb, or a [male] person are to 
be considered [as the cause] ; 

Not a combination of these, because of the existence of the self 
(dtman). 

The self certainly is impotent over the cause of pleasure and pain. 

3. Those who followed after meditation and abstraction (joga) 

Saw the self-power of God (deva) hidden in his own qualities. 

He is the One who rules over all these causes, 

From “time’’ to “the self.” 

6. In this which vitalizes all things, which appears in all things, 
the Great — 

In this Brahma-wheel the self flutters about. 

Thinking that itself and the Actuator are different. 

When favored by Him, it attains immortality. 6) 
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The saving knowledge of the one inclusive Brahman 

7. This has been sung as the supreme Brahman. 

In it there is a triad. It is the firm support, the Imperishable. 
By knowing what is therein, jBraAman-knowers 
Become merged in Brahman^ intent thereon, liberated from the 
womb [i.e., from rebirth]. 

10. What is perishable, is primary matter. What is immortal and 

imperishable, is Kara (the ‘‘Bearer,” the self). 

Over both the perishable and the self the One God rules. 

By meditation upon Him, by union with Him, and by entering 
into His being 

More and more, there is finally cessation from every illusion. 

1 1. By knowing God there is a falling off of all fetters; 

With distresses destroyed, there is cessation of birth and death. 
By meditating upon Him there is a third stage at the dissolution 
of the body. 

Even universal lordship; being absolute, his desire is satisfied. 

12. That Eternal should be known as present in the self. 

Truly there is nothing higher than that to be known. 

When one recognizes the enjoyer, the object of enjoyment, and 
the universal Actuator, 

All has been said. This is the threefold Brahman. 

16. The Self {Atman), Vv^hich pervades all things 
As butter is contained in cream. 

Which is rooted in self-knowledge and austerity — 

This is Brahman, the highest mystic doctrine {upanisad ) ! 

This is Brahman, the highest mystic doctrine! (i.7, 10-12, 16) 

Knowing the one Supreme Person overcomes death 

7. Higher than this^ is Brahman. The Supreme, the Great, 

Hidden in all things, body by body, 

The One embracer of the universe — 

By knowing Him as Lord {Isd) men become immortal. 

8. I know this mighty Person 

Of the color of the sun, beyond darkness. 

Only by knowing Him does one pass over death. 

There is no other path for going there. 

1 Either ^‘higher than this [terrible Vedic god, Rudra],” or “higher than this [world].” 
— ^Hvune. 
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9. Than whom there is naught else higher, 

Than whom there is naught smaller, naught greater, 

The One stands like a tree established in heaven. 

By Him, the Person, this whole world is filled. 

10. That which is beyond this world 
Is without form and without ill. 

They who know That, become immortal ; 

But others go only to sorrow. (iii.T-lO) 

The one God of the manifold world 

1 . The One who, himself without color, by the manifold application 
of his power 

Distributes many colors in his hidden purpose. 

And into whom, its end and its beginning, the whole world 
dissolves — ^He is God {deva ) ! 

May he endow us with clear intellect! 

9. Sacred poetry [chandas ) — the sacrifices, the ceremonies, the 
ordinances. 

The past, the future, and what the Vedas declare — 

This whole world the illusion-maker {mdyin) projects out of this 
\Brahmari\. 

And in it by illusion {mdyd) the other is confined. 

10. Now, one should know that Nature {Prakriti) is illusion {mdyd)^ 
And that the Mighty Lord {mahesvara) is the illusion-maker 

{mdyin). 

This whole world is pervaded 
With beings that are parts of Him. 

19. Not above, not across, 

Nor in the middle has one grasped Him. 

There is no likeness of Him 
Whose name is Great Glory. 

20. His form is not to be beheld. 

No one soever sees Him with the eye. 

They who thus know Him with heart and mind 

As abiding in the heart become immortal, (iv.l, 9-10, 19-20) 

Liberation through knowledge of the one God 
13. Him who is without beginning and without end, in the midst of 
confusion, 

The Creator of all, of manifold form, 
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The One embracer of the universe — 

By knowing God one is released from all fetters. (v.l3) 

The one God^ Creator and Lord^ in and over the world 

1. Some sages discourse of inherent nature; 

Others likewise, of time. Deluded men! 

It is the greatness of God in the world 

By which this Brahma-wheel is caused to revolve. 

2. He by whom this whole world is constantly enveloped 

Is intelligent, the author of time, possessor of qualities, om- 
niscient. 

Ruled o’er by Him, [his] work revolves — 

This which is regarded as earth, water, fire, air, and space! 

9. Of Him there is no ruler in the world. 

Nor lord; nor is there any mark of Him. . . . (vi.l~2, 9) 


12. Kausitaki Upanisad 

Sage Kausitaki is the philosopher of this Upanisad, which excels in the 
delineation of prana (the breathing spirit) as the prime mover of the 
universe. Prana is ultimately identified with the higher subjective reality 
as well. 

The subject of all knowledge^ the permanent 
object of knowledge 

. . . These ten existential elements [speech, smell, form, sound, 
taste, deed, pleasure and pain, bliss — delight — and — procreation, 
going, mind], verily, are with reference to intelligence. The ten 
intelligential elements [speaker, smeller, seer, hearer, discerner of 
taste, doer, discerner of pleasure and pain, discerner of bliss — delight 
— and — procreation, goer, thinker] are with reference to existence. 
For truly, if there were no elements of being, there would be no 
elements of intelligence. Verily, if there were no elements of intelli- 
gence, there would be no elements of being. For truly, from either 
alone no appearance whatsoever would be effected. 

And this is not a diversity. But as of a chariot the felly is fixed 
on the spokes and the spokes are fixed on the hub, even so these 
elements of being are fixed on the elements of intelligence, and the 
elements of intelligence are fixed on the breathing spirit {praiia). 

This same breathing spirit, in truth, is the intelligential self 
{prajhdtman ) ; [it is] bliss, ageless, immortal. 
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He does not become greater with good action, nor indeed lesser 
with bad action. 

This one, truly, indeed, causes him whom he wishes to lead up 
from these worlds, to. perform good action. This one, also, indeed 
causes him whom he wishes to lead downward, to perform bad 
action. 

He is the world-protector. He is the world-sovereign. He is the 
lord of all. 

‘‘He is my self” — this one should know. “He is my self” — ^this 
one should know, (m.8) 


13. Maitr! Upanisad 

Here, the inspiring sage is Maitri, from whom the work gets its name. 
This Upanisad is important for its very clear account of the two forms of 
the Atman^ the noumenal and the phenomenal, or the Atman and the 
bhutdtman (literally, the changing self, — or the “elemental self”). The 
latter reaps the fruits of good and bad actions while the former abides 
“in its own greatness.” 

Rejection of evanescent worldly desires; craving for liberation 

3. . .in this ill-smelling, unsubstantial body, which is a con- 
glomerate of bone, skin, muscle, marrow, flesh, semen, blood, mucus, 
tears, rheum, feces, urine, wind, bile, and phlegm, what is the good 
of enjoyment of desires? In this body, which is afflicted with desire, 
anger, covetousness, delusion, fear, despondency, envy, separation 
from the desirable, union with the undesirable, hunger, thirst, 
senility, death, disease, sorrow, and the like, what is the good of 
enjoyment of desires? 

4. And we see that this whole world is decaying, as these gnats, 
mosquitoes, and the like, the grass, and the trees that arise and 
perish. 

But, indeed, what of these?. . . Among other things, there is the 
drying up of great oceans, the falling away of mountain peaks, the 
deviation of the fixed pole-star, the cutting of the wind-cords [of the 
stars], the submergence of the earth, the retreat of the celestials from 
their station. 

In this sort of cycle of existence {sarhsdra) what is the good of 
enjoyment of desires, when after a man has fed on them there is seen 
repeatedly his return here to earth? 

Be pleased to deliver me. In this cycle of existence I am like a 

93 



THE VEDIC PERIOD 


frog in a waterless well. Sir [Sakayanya, one who knows the true 
nature of the Atman\^ you are our way of escape — ^yea, you are our 
way of escape ! (i.3-4) 

The primeval Person progressively differentiated himself 

6. [Sakayanya said:...] “Verily, in the beginning Prajapati 
stood alone. He had no enjoyment, being alone. He then, by 
meditating upon himself, created numerous offspring. 

He saw them inanimate and lifeless, like a stone, standing like a 
post. He had no enjoyment. He then thought to himself: “Let me 
enter within, in order to animate them.’’ . . . 

7. Verily, this Self {Atman) — poets declare — ^wanders here on earth 
from body to body, unovercome, as it seems, by the bright or the 
dark fruits of action. He who on account of his unmanifestness, 
subtility, imperceptibility, incomprehensibility, and selflessness is 
[apparently] unabiding and a doer in the unreal — he, truly, is not 
a doer, and he is abiding. Verily, he is pure, steadfast and un- 
swerving, stainless, unagitated, desireless, fixed like a spectator, and 

. self-abiding. As an enjoyer of righteousness, he covers himself with 
a veil made of qualities; [but] he remains fixed — ^yea, he remains 
fixed! (II.6-7) 

The great Self and the individual sufferings 
transmigrating self 

1. ... “Sir, if thus you describe the greatness of this Self, there is 
still another, different one. Who is he, called self, who, being over- 
come by the bright or the dark fruits of action, enters a good or an 
evil womb, so that his course is downward or upward and he wanders 
around, overcome by the pairs of opposites?” 

2. [Then he said:] “There is indeed another, different self, called 

‘the elemental self’ 

“The five subtile substances are spoken of by the word ‘element.’ 
Likewise, the five gross elements are spoken of by the word ‘ element.’ 
Now, the combination of these is said to be ‘the body.’ Now, he, 
assuredly, indeed, who is said to be in ‘the body’ is said to be ‘the 
elemental self’ Now, its immortal self is like ‘the drop of water on 
the lotus leaf.’^ 

“This [elemental self], verily, is overcome by Nature’s qualities. 

. .In thinking ‘This is V and ‘That is mine,’ he binds himself 
with his self, as does a bird with a snare ” (in. 1-2) 

^ That is, unaffected by externals. 
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The rule for the elemental self^s complete 
union with the universal Self 

1. . . /‘Sir,. . .What is the rule for this elemental self, whereby, 
on quitting this body, it may come to complete union with the Self? ” 
Then he said . . . 

3. “The antidote, assuredly, indeed, for this elemental self is 
this : study of the knowledge of the Veda, and pursuit of one^s regular 
duty. Pursuit of one’s regular duty, in one’s own stage of the reli- 
gious life — that, verily, is the rule! Other rules are like a bunch of 
grass. With this, one tends upwards; otherwise, downwards. That is 
one’s regular duty, which is set forth in the Vedas. Not by trans- 
gressing one’s regular duty does one come into a stage of the religious 
life. Some one says: ‘He is not in any of the stages of the religious 
life! Verily, he is one who practises austerity! ’ That is not proper. 
[However], if one does not practise austerity, there is no success in 
the knowledge of the Self nor perfection of works. . . . 

4. Therefore, by knowledge {vidyd)^ by austerity [tapas)^ and by 
meditation {cintd) Brahman is apprehended . . . 

So when this chariot-rider is liberated from those things wherewith 
he was filled full and overcome, then he attains complete union with 
the AtmanT (iv.l, 3-4) 

The indescribable Self 

7. For thus has it been said: “Now, where knowledge is of a dual 
nature, there, indeed, one hears, sees, smells, tastes, and also touches; 
the self knows everything. Where knowledge is not of a dual nature, 
being devoid of action, cause, or effect, unspeakable, incomparable, 
indescribable — ^what is that? It is impossible to say!” (vi.7) 

The infinite Brahman^ and the Toga method 
of attaining pure unity with it 

17. Verily, in the beginning this world was Brahman^ the limitless 
One — ^limitless to the east, limitless to the south, limitless to the west, 
limitless to the north, and above and below, limitless in every 
direction. Truly, for him east and the other directions exist not, nor 
across, nor below, nor above. 

Incomprehensible is that supreme Self, unlimited, unborn, not to 
be reasoned about, unthinkable — ^He whose self is space! In the 
dissolution of the world He alone remains awake. From that space 
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He, assuredly, awakes this world, which is a mass of thought. It is 
thought by Him, and in Him it disappears. 

His is that shining form which gives heat in yonder sun and which 
is the brilliant light in a smokeless fire, as also the fire in the stomach 
which cooks food. For thus has it been said: ^‘He who is in the fire, 
and he who is here in the heart, and he who is yonder in the sun — 
he is one.” 

To the unity of the One goes he who knows this. 

18. The precept for effecting this [unity] is this: restraint of the 
breath, withdrawal of the senses, meditation, concentration, con- 
templation, absorption. Such is said to be the sixfold yoga . . , . 

30. . . .Verily, freedom from desire is like the choicest extract from 
the choicest treasure. For, a person who is made up of all desires, 
who has the marks of determination, conception, and self-conceit, 
is bound. Hence, in being the opposite of that, he is liberated 

34. . , .Samsdra [cycle of existence] is just one’s own thought; 
With effort he should cleanse it, then. 

What is one’s thought, that he becomes ; 

This is the eternal mystery. 

For by tranquillity of thought, 

Deeds, good and evil, one destroys. 

With self serene, stayed on the Self, 

Delight eternal one enjoys! 

As firmly as the thought of man 
Is fixed within the realm of sense — 

If thus on Brahman it were fixed. 

Who would not be released from bond?. . . 

By making mind all motionless. 

From sloth and from distraction freed, 

When unto mindlessness one comes. 

Then that is the supreme estate! . . . 

The mind, in truth, is for mankind 
The means of bondage and release; 

For bondage, if to objects bound; 

From objects free — that’s called release!. . , 

(vi.17^18, 30, 34) 
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THE EPIC PERIOD 


The Epic Period derives its name from the two epics, the Rdmdyana 
and the Mahdbhdrata, The Rdmdyana deals with the conflict of the 
Aryans with the then natives of India and of the penetration of the 
Aryan culture. The Mahdhhdrata records the conflict between two 
claimants to the throne, and besides reflecting the culture of the 
age the story is said to symbolize the struggle between the forces of 
good and evil. Though the events related in the epics belong to an 
earlier period, the composition of the epics belongs to the Epic 
Period, which had its origin about the sixth century before Christ. 
This period, like every period in which civilizations converge and 
conflict, was one of great intellectual activity, enlargement of life, 
and many-sided developments. While there were orthodox develop- 
ments of Brahmanism, as in the Bhagavad-gitd (a part of the Mahd- 
bhdrata)^ of Manu, and of Kautilya, there were also strong radical 
and heretical systems, such as the Carvaka, the Jaina, and the 
Buddhist. 

Brahmanism in this period was readjusting itself to the needs of 
the different communities which were being taken into the Aryan 
fold. Apart from the great work of synthesis attempted in the 
Bhagavad-gitdy we have also the Pasupata, the Bhagavata, and the 
Tantra systems of thought and practice. The Mahdbhdrata^ which in 
a spirit of accommodation admitted the beliefs and teachings of the 
various tribes, was interested in making itself a work attractive to all 
the people of India. It thus became a miscellany of history and 
mythology, politics and law, philosophy and theology. In all this 
variety there was a direction of unity, and the main principles of the 
Aryan culture were the formative motives. The authoritativeness of 
the Vedas was accepted. New gods were identified with Vedic 
deities. Siva, Sakti, and Vis^iu became prominent. Emphasis on the 
personal God with devotion {bhakti) to him developed- Philosophical 
tendencies which later became systematized in the systems of philo- 
sophy {darsanas) were suggested. 

In the Mahdhhdrata we find the elaboration of the orthodox social 
code, with the four aims of life {purusdrthas)^ namely, righteousness 
{dharma)y wealth (artha), worldly enjoyment {kdma)y and spiritual 
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freedom (moksa) ; the four stages of life, the student {brahmacarya) ^ the 
householder {gdrhasthya)^ the forest-dweller [vdnaprastha)^ and the 
wandering ascetic {sannydsa)\ and the four castes, the priest- teacher 
{brdhmin)^ the warrior {ksatriya)^ the trader (vaisya), and the worker 
{sudra). 

In the Code of Mam detailed instructions regarding the then social 
rules and practices are given. The metaphysical and cosmological 
speculations found in Manu are not of much importance since they 
are mentioned only to give the intellectual background of the social 
code. While in Manu’s system there is scope for some progress, the 
main emphasis is on the conservation of the social order. It glorified 
custom and convention at a time when they were being undermined. 
There are, however, flashes of great insight in the book. 

Some passages from Kautilya’s Artha-sdstra {Treatise on the Science 
of Economics and Politics) are given to show that ancient Indian 
thinkers were not uninterested in practical and theoretical problems 
of economics and politics. The detailed discussions about the nature 
of sovereignty, representative institutions, peace and war, the validity 
of punishment, the principles of taxation, the police and moral 
functions of the state, etc., indicate that the political thinkers of 
ancient India combined idealism with a high degree of realism. 

Because of its very great influence upon subsequent Indian thought 
and life, the Bhagavad-gltd is reproduced in full. 

Short and miscellaneous passages are quoted from other sections 
of the Mahdbhdrata to indicate the nonabsolutist realism of the ethical 
thought and practice of the times. 

The selections for these chapters have been taken from : 

The Bhagavadgitdy with an Introductory Essay, Sanskrit Text, 
English Translation and Notes by S. Radhakrishnan (New York: 
Harper & Bros., 1948). 

The Mahdbhdrata^ translated by Pratap Chandra Ray (Calcutta: 
Bharata Press, 1890). 

The Laws of Manu^ translated by G. Btihler: Sacred Books of the 
East, XXV (Oxford: Clarendon Press, 1886). 

Kautilya's Arthasdstra, translated by Dr, R. Shamasastry (Mysore: 
Wesleyan Mission Press, 2nd ed., 1923). 
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THE BHAGAVAD-GlTA 


The Bhagavad-gitd is a religious classic rather than a philosophical treatise. 
It is set forth not as a metaphysical system thought out by an individual 
thinker or school of thinkers but as a tradition which has emerged from 
the religious life of mankind. As the colophon indicates, the Bhagavad-gitd 
is both metaphysics and ethics, brahmavidyd and Yoga-sastra, the science 
of reality and the art of union with reality. 

The Gltd derives its main inspiration from the Upanisads and integrates 
into a comprehensive synthesis the different elements of the Vedic cult of 
sacrifice, the Upanisadic teaching of the Absolute Brahman, the Bhagavata 
theism, the Samkhya dualism, and the Yoga meditation. It is a part of 
the Mahdbhdrata, and its authorship is attributed to Vyasa. 

Metaphysics, The Bhagavad-gltd takes up the Upanisadic conception of 
Brahman as absolute reality, and points out that the impersonality of the 
Absolute is not its whole significance. It develops the theistic side of the 
Upanisadic teaching by giving us a God who exceeds the infinite and the 
mere finite. In the Gltd the Supreme is at once the transcendental, the 
cosmic, and the individual reality. In its transcendental aspect the Supreme 
is the pure Self unaffected by any action or experience, detached, and 
unconcerned. In its dynamic aspect, it not only supports but also governs 
the whole cosmic action. The same Supreme which is one in all and above 
all is present in the individual. 

The emphasis of the Gltd is on the Supreme as the personal God who 
creates the perceptible world by His nature (prakrti). He is responsible 
for the creation, preservation, and destruction of the universe. 

The Gltd is interested in the process of redeeming the world, and so this 
aspect of Visnu is emphasized, Krsna represents the Visnu aspect of the 
Supreme. The Gltd makes out that Kpsna is an incarnation [avatarana) or 
descent of the Divine into the human frame. If the Infinite God is mani- 
fested in finite existence throughout time, its special manifestation at one 
given moment and through the assumption of one single human nature 
by the Divine person is but the free fulfillment of that same movement by 
which the Divine plenitude freely fulfills itself and inclines toward the 
finite. The theory of avatdra is an eloquent expression of the law of the 
spiritual world. If God is looked upon as the savior of man. He must 
manifest Himself whenever the forces of evil threaten to destroy human 
values. 
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The world for the Gita is the scene of an active struggle between good 
and evil in which God is deeply interested. He pours out all his wealth 
of love in helping man to resist all that makes for error, ugliness, and evil. 

Ethics. The Gita is a comprehensive Yoga-sastra (treatise onjyoga), large, 
flexible, many-sided, which includes various phases of the self’s develop- 
ment and ascent into the Divine, The different are special applica- 
tions of the inner discipline which leads to the liberation of the self and 
to a new understanding of the unity and meaning of mankind. This goal 
of union with God may be attained hy jmna-yoga (the way of knowledge), 
hhakti-yoga (the way of devotion), or karma-yoga (the way of action). 
Knowledge, devotion, and work are complementary both when we seek 
the goal and after we attain it. We may climb the mountain from different 
paths but the view from the summit is identical for all. 


Chapter 1. The Hesitation and Despondency 
OF Arjuna 

The question 

Dhrtar^tra said: 

1, In the field of righteousness, the field of the Kurus, ^ when my 
people and the sons of Pandu had gathered together, eager for battle, 
what did they do, O Sarhjaya?® 

Samjayasaid: 

2. Then, Duryodhana the prince, having seen the army of the 
Pandavas drawn up in battle order, approached his teacher and 
spoke this word: 

3. Behold, O Teacher, this mighty army of the sons of Pandu 
organized by thy wise pupil, the son of Drupada. 

4, Here are heroes, great bowmen equal in battle to Bhima® 

^ Kuruksetra is the land of the Kurus, a leading clan of the period. It is a vast field 
near Hastinapura in the neighborhood of modem Delhi. When Dhrtarastra, the blind 
king of the Kurus, decided to give his throne to Yudhisthira, who is also known as 
Dharmaraja, the embodiment of virtue, in preference to his own eldest son, Duryodhana, 
the latter, by tricks and treachery, secured the throne for himself and attempted to destroy 
Yudhi§thira and his four brothers. Krsija, the head of the Yadava clan, sought to bring 
about a reconciliation between the cousins. When all attempts failed, a fratricidal war 
between the Kauravas and the Pandavas became inevitable. Krsna proposed that he 
and his vassals would join the two sides and left the choice to the parties. The vassals 
were selected by Duryodhana, and Krsna himself joined the Pan<Javas as the charioteer 
of Arjuna. 

* Samjaya is the charioteer of the blind king, Dhrtarastra, who reports to him the 
events of the war. (Many of the other names used in the text are without philosophical 
significance and no attempt will be made to explain them.) 

* Bhima is Yudhisthira’s Commander-in-Chief, though nominally DhnUdyumna holds 
that ofiice. 
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and Aijuna^ — ^Yuyudhana, Virata, and Drupada, a mighty 
warrior; 

5. Dhwtaketu, Cekitana and the valiant King of Kaii, also Purujit, 
Kuntibhoja and Saibya, the foremost of men; 

6. Yudhamanyu, the strong and Uttamauja, the brave; and also 
the son of Subhadra and sons of Draupadi, all of them great warriors. 

7. Know also, O best of the twicebom,^ the leaders of my army, 
those who are most distinguished among us. I will name them now 
for thine information: 

8. Thyself and Bhisma and Karpa and Kipa, ever victorious in 
battle; Asvatthaman, Vikarpa, and also the son of Somadatta; 

9. And many other heroes who have risked their lives for my sake. 
They are armed with many kinds of weapons and are all well skilled 
in war. 

10. Uplimited is this army of ours which is guarded by Bhisma, 
while that army of theirs, which is guarded by Bhima, is limited. 

11. Therefore do ye aU support Bhisma, standing firm in all the 
fronts, in your respective ranks. 

12. In order to cheer him up, the aged Kuru, his valiant grand- 
sire, roared aloud like a lion and blew his‘ conch. 

13. Then conches and kettledrums, tabors and drums and horns 
suddenly blared forth and the noise was tumultuous. 

14. When stationed in their great chariot yoked to white horses, 
Krsna and Aquna blew their celestial conches. 

15. Kifspa blew his Pancajanya and Aquna his Devadatta and 
Bhima of terrific deeds blew his mighty conch, Paupdra. 

16. Prince Yudhisthira, the son of Kunti, blew his Anantavijaya 
and Nakula and Sahadeva blew their Sughosa and Maiiipuspaka. 

17. And the king of Kafi, the Chief of archers, Sikhandin, the 
great warrior, Dhrstadyumna and Virata and the invincible Satyaki ; 

18. Drupada and the sons of Draupadi, O Lord of earth, and the 
strong-armed son of Subhadra, on all sides blew their respective 
conches. 

19. The tumultuous uproar resounding through earth and sky 
rent the hearts of Dhrtarastra’s sons. 

^ Arjuna is the firiend of and the great hero of the P^^davas. Other names used 
for Arjuna are Bhiuata (descended of Bharata), Dhanariijaya (winner of wealth), Guda- 
ke^a (having the hair in a ball), Partha (son of PjthS), Paramtapa (oppressor of the 
enemy). 

* One who is twice-born is one who is invested with the sacred thread, the symbol of 
initiation into the life of spirit, which is the aim of education. 
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20. Then Arjuna, whose banner bore the crest of Hanuman, 
looked at the sons of Dhrtarastra drawn up in battle order; and as 
the flight of missiles [almost] started, he took up his bow. 

2 1 . And, O Lord of earth, he spoke this word to Hrsikesa (Krsna) : 
Draw up my chariot, O Acyuta (Krsna) between the two armies. 

22. So that I may observe these men standing, eager for battle, 
with whom I have to contend in this strife of war. 

23. I wish to look at those who are assembled here, ready to fight 
and eager to achieve in battle what is dear to the evil-minded son 
of Dhrtarastra. 

24. Thus addressed by Gudakesa (Aquna), HrsikeSa (Krsna) drew 
up that best of chariots, O Bharata (Dhrtarastra), between the two 
armies. 

25. In front of Bhisma, Drona, and all the chiefs he said : “ Behold, 
O Partha (Aijuna), these Kurus assembled here.’’ 

26. There saw Aijuna standing fathers and grandfathers, teachers, 
uncles, brothers, sons and grandsons, as also companions ; 

27. And also fathers-in-law and friends in both the armies. When 
the son of Kunti (Aijuna) saw all these kinsmen thus standing 
arrayed, 

28. He was overcome with great compassion and uttered this in 
sadness: 


The Distress of Arjuna 

When I see my own people arrayed and eager for fight, O Krsna, 

29. My limbs quail, my mouth goes dry, my body shakes and my 
hair stands on end. 

30. The bow Gandiva slips from my hand, and my skin too is 
burning all over. I am not able to stand steady. My mind is reeling. 

31. And I see evil omens, O Kesava (Krsna), nor do I foresee any 
good by slaying my own people in the fight. 

32. I do not long for victory, O KLrsna, nor kingdom nor pleasures. 
Of what use is kingdom to us, O Krsna, or enjoyment or even life? 

33. Those for whose sake we desire kingdom, enjoyments and 
pleasures — they stand here in battle, renouncing their lives and 
riches : 

^ Acyuta (immovable) is another name for Krsna. Other names used for Kr§na are 
Madhusudana (slayer of the demon Madhu), Arisudana (slayer of enemies), Govinda 
(herdsman or giver of enlightenment), Vasudeva (son of Vasudeva), Yadava (descendent 
of Yadu), Kesava (having fine hair), Madhava (the husband of Laksmi), Hrsikesa (lord 
of the senses, Arytta, lid), Janardana (the liberator of men). 
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34. Teachers, fathers, sons, and also grandfathers; uncles and 
fathers-in-law, grandsons and brothers-in-law, and other kinsmen. 

35. These I would not consent to kill, though killed myself, 
O Madhusudana (Krsna), even for the kingdom of the three worlds; 
how much less for the sake of the earth? 

36. What pleasure can be ours, O Krsna, after we have slain the 
sons of Dhrtarastra? Only sin will accrue to us if we kill these 
criminals. 

37. So it is not right that we slay our kinsmen, the sons of Dhrta- 
rastra. Indeed, how can we be happy, O Madhava (Krsna), if we 
kill our own people? 

38. Even if these whose minds are overpowered by greed see no 
wrong in the destruction of the family and no crime in treachery to 
friends ; 

39. Why should we not have the wisdom to turn away from this 
sin, O Janardana (Krsna), we who see the wrong in the destruction 
of the family? 

40. In the ruin of a family, its ancient laws are destroyed : and 
when the laws perish, the whole family yields to lawlessness. 

41. And when lawlessness prevails, O Varsneya (Krsn.a), the 
women of the family become corrupted, and when women are cor- 
rupted, confusion of castes arises. 

42. And to hell does this confusion bring the family itself as well 
as those who have destroyed it. For the spirits of their ancestors fall, 
deprived of their offerings of rice and water. 

43. By the misdeeds of those who destroy a family and create con- 
fusion of var^as [castes], the immemorial laws of the race and the 
family are destroyed. 

44. And we have heard it said, O Janardana (Krsna), that the 
men of the families whose laws are destroyed needs must live in 
hell. 

45. Alas, what a great sin have we resolved to commit in striving 
to slay our own people through our greed for the pleasures of the 
kingdom! 

46. Far better would it be for me if the sons of Dhrtarastra, with 
weapons in hand, should slay me in the battle, while I remain 
unresisting and unarmed. 

47. Having spoken thus on the field of battle, Aijuna sank down 
on the seat of his chariot, casting away his bow and arrow, his spirit 
overwhelmed by sorrow. 
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In the Upanisad of the Bhagavad-gUd, the science of the Absolute, 
the scripture of yoga^ and the dialogue between Srikrsna and Arjuna, 
this is the first chapter, entitled '‘The Depression of Arjuna.”^ 


Chapter 2: Samkhya Theory^ and Yoga Practice 

Krsna^s rebuke and exhortation to be brave 

Saihjaya said: 

1. To him who was thus overcome by pity, whose eyes were filled 
with tears and troubled and who was much depressed in mind, 
Madhusudana (Krsna) spoke this word. 

The Blessed Lord said: 

2. Whence has come to thee this stain (this dejection) of spirit in 
this hour of crisis? It is unknown to men of noble mind [not cherished 
by the Aryans]; it does not lead to heaven; on earth it causes dis- 
grace, O Arjuna. 

3. Yield not to this unmanliness, O Partha (Arjuna), for it does 
not become thee. Cast off this petty faintheartedness and arise, 
O Oppressor of the foes (Arjuna). 

Arjuna said: 

4. How shall I strike Bhisma and Drona, who are worthy of 
worship, O Madhusudana (Krsna), with arrows in battle, O Slayer 
of foes (Krs^a)? 

5. It is better to live in this world by begging than to slay these 
honoured teachers. Though they are mindful of their gains, they are 
my teachers, and by slaying them, I would enjoy in this world 
delights which are smeared with blood. 

6. Nor do we know which for us is better, whether we conquer 
them or they conquer us. The sons of Dhrtarastra, whom if we slew 
we should not care to live, are standing before us in battle array. 

7. My very being is stricken with the weakness of sentimental pity. 
With my mind bewildered about my duty, I ask Thee. Tell me, for 
certain, which is better, I am Thy pupil; teach me, who am seeking 
refuge in Thee. 

^ This is the usual colophon, which is not a part of the text. There are slight variations 
in the titles of the chapters in the different versions, but they are not worth recording. 

® The teacher explains in brief in verses 1 1-38 the wisdom of the Samkhya philosophy. 
The Samkhya docs not refer to Kapila’s system but to the teaching of the Upanisads. 

Saihkhya and Yoga are not in the Gttd discordant systems. They have the same aim 
but differ in their methods. 
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8. I do not see what will drive away this sorrow which dries up 
my senses even if I should attain rich and unrivalled kingdom on 
earth or even the sovereignty of the gods, 

Saihjaya said: 

9. Having thus addressed Hrsikesa (Knsna), the mighty Gudakesa 
(Arjuna) said to Govinda (Krsna), ‘‘I will not fight,’’ and became 
silent. 

10. To him thus depressed in the midst of the two armies, O 
Bharata (Dhrtarastra), Hrsikesa (Krsna), smiling as it were, spoke 
this word. 

The distinction between self and bo(fy: we should not grieve for 
what is imperishable 

The Blessed Lord said: 

11. Thou grievest for those whom thou shouldst not grieve for, 
and yet thou speakest words about wisdom. Wise men do not grieve 
for the dead or for the living. 

12. Never was there a time when I was not, nor thou, nor these 
lords of men, nor will there ever be a time hereafter when we shall 
cease to be.^ 

13. As the soul passes in this body through childhood, youth and 
age, even so is its taking on of another body. The sage is not per- 
plexed by this. 

14. Contacts with their objects, O son of Kunti (Aijuna), give rise 
to cold and heat, pleasure and pain. They come and go and do not 
last forever; these learn to endure, O Bharata (Arjuna). 

. 15. The man who is not troubled by these, O Chief of men 
(Arjuna), who remains the same in pain and pleasure, who is wise, 
makes himself fit for eternal life. 

16. Of the non-existent there is no coming to be; of the existent 
there is no ceasing to be. The conclusion about these two has been 
perceived by the seers of truth. 

17. Know thou that that by which all this is pervaded is in- 
destructible, Of this immutable being, no one can bring about the 
destruction. 

18. It is said that these bodies of the eternal embodied soul, which 
is indestructible and incomprehensible, come to an end. Therefore 
fight, O Bharata (Aijuna), 

^ While the Samkhya system postulates a plurality of souls, the Gltd reconciles this with 
unity. 
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19. He who thinks that this slays and he who thinks that this is 
slain; both of them fail to perceive the truth; this one neither slays 
nor is slain. 

20. He is never born, nor does he die at any time, nor having once 
come to be does he again cease to be. He is unborn, eternal, per- 
manent, and primeval. He is not slain when the body is slain. 

21. He who knows that it is indestructible and eternal, uncreate 
and unchanging — how can such a person slay any one, O Partha 
(Aijuna), or cause any one to slay? 

22. Just as a person casts off worn-out garments and puts on others 
that are new, even so does the embodied soul cast off worn-out bodies 
and take on others that are new. 

23. Weapons do not cleave this self; fire does not burn him; waters 
do not make him wet; nor does the wind make him dry. 

24. He is uncleavable. He cannot be burnt. He can be neither 
wetted nor dried. He is eternal, all-pervading, unchanging, and 
immovable. He is the same forever. 

25. He is said to be unmanifest, unthinkable, and unchanging. 
Therefore, knowing him as such, thou shouldst not grieve. 

We should not grieve over what is perishable 

26. Even if thou thinkest that the self is perpetually born and 
perpetually dies, even then, O Mighty-armed (Arjuna), thou shouldst 
not grieve, 

27. For to the one that is born death is certain, and certain is birth 
for the one that has died. Therefore, for what is unavoidable thou 
shouldst not grieve. 

28. Beings are unmanifest in their beginnings, manifest in the 
middles, and unmanifest again in their ends, O Bharata (Arjuna). 
What is there in this for lamentation? 

29. One looks upon Him as a marvel; another likewise speaks of 
Him as a marvel; another hears of Him as a marvel; and even after 
hearing, no one whatsoever has known Him. 

30. The dweller in the body of every one, O Bharata (Arjuna), 
is eternal and can never be slain. Therefore, thou shouldst not grieve 
for any creature. 

Appeal to a sense of duty 

31. Further, having regard for thine own duty, thou shouldst not 
falter; there exists no greater good for a ksatriya [warrior] than a war 
enjoined by duty. 
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32. Happy are the ksatriyas^ O Partha (Arjuna), for whom such 
a war comes of its own accord as an open door to heaven. 

33. But if thou doest not this lawful battle, then thou wilt fail thy 
duty and glory and will incur sin. 

34. Besides, men will ever recount thy ill-fame, and for one who 
has been honoured ill-fame is worse than death. 

35. The great warriors will think that thou hast abstained from 
battle through fear, and they by whom thou wast highly esteemed 
will make light of thee. 

36. Many unseemly words will be uttered by thine enemies, slan- 
dering thy strength. Could anything be sadder than that? 

37. Either slain thou shalt go to heaven; or victorious thou shalt 
enjoy the earth; therefore arise, O Son of Kunti (Aijuna), resolve 
on battle. 

38. Treating alike pleasure and pain, gain and loss, victory and 
defeat, then get ready for battle. Thus thou shalt not incur sin. 

The insight of Toga 

39. This is the wisdom of the Saihkhya given to thee, O Partha 
(Aquna). Listen now to the Yoga. If your intelligence accepts it, 
thou shalt cast away the bondage of works. 

40. In this path, no effort is ever lost and no obstacle prevails; 
even a little of this righteousness [dharma) saves from great fear. 

41 . In this, O joy of the Kurus (Arjuna) , the resolute understanding 
is single; but the thoughts of the irresolute are many-branched and 
endless. 

No wisdom for the worldly-minded 

42-~43. The undiscerning, who rejoice in the letter of the Veda, 
who contend that there is nothing else, whose nature is desire, and 
who are intent on heaven, proclaim these flowery words that result 
in rebirth as the fruit of actions and lay down various specialized 
rites for the attainment of enjoyment and power. 

44. The intelligence which is to be trained, of those who are de- 
voted to enjoyment and power and whose minds are carried away 
by these words [of the Veda], is not well-established in the Self [or 
concentration]. 

45. The action of the threefold modes ^ is the subject matter of 
the Veda; but do thou become free, O Arjuna, from this threefold 

^ The three inodes {gitoas) are goodness [sattva)^ passion {rajas) ^ and dullness or inertia 
(tamos). These are the primary constituents of nature and are the bases of all substances. 
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nature; be free from the dualities [the pairs of opposites]; be firmly 
fixed in purity, not caring for acquisition and preservation; and be 
possessed of the Self, 

46. As is the use of a pond in a place flooded with water every- 
where, so is that of all the Vedas for the brahmin who understands.^ 

Work without concern for the results 

47. To action alone hast thou a right and never at all to its fruit; 
let not the fruits of action be thy motive; neither let there be in thee 
any attachment to inaction. 

48. Fixed in yoga^ do thy work, O winner of wealth (Arjuna), 
abandoning attachment, with an even mind in success and failure, 
for evenness of mind is called 

49. Far inferior indeed is mere action to the discipline of intelli- 
gence, O winner of wealth (Aquna) ; seek refuge in intelligence. 
Pitiful are those who seek for the fruits of their action. 

50. One who has yoked his intelligence [with the Divine] (or is 
established in his intelligence) casts away even here both good and 
evil. Therefore strive ioxyoga\yoga is skill in action. 

51. The wise who have united their intelligence [with the Divine], 
renouncing the fruits which their action yields and freed from the 
bonds of birth, reach the sorrowless state. 

52. When thine intelligence shall cross the whirl of delusion, then 
shalt thou become indifferent to what has been heard and what is 
yet to be heard.^ 

53. When thine intelligence, which is bewildered by the Vedic 
texts, shall stand unshaken and stable in spirit {samadhi)^ then shalt 
thou attain to insight [yoga). 

The characteristics of the perfect sage 

Arjuna said : 

54. What is the description of the man who has this firmly founded 
wisdom, whose being is steadflist in spirit, O Kesava (Krsna) ? How 
does the man of settled intelligence speak; how does he sit; how does 
he walk? 

The Blessed Lord said: 

55. When a man puts away all the desires of his mind, O Partha 

^ That is, for those of illumined consciousness or spiritual insight ritual observances 
are of little value. 

® Scriptures are unnecessary for the man who has attained insight. 
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(Arjuna), and when his spirit is content in itself, then is he called 
stable in intelligence. 

56. He whose mind is untroubled in the midst of sorrows and is 
free from eager desire amid pleasures, he from whom passion, fear, 
and rage have passed away — he is called a sage of settled intelligence. 

57. He who is without affection on any side, who does not rejoice 
or loathe as he obtains good or evil — ^his intelligence is firmly set 
[in wisdom]. 

58. He who draws away the senses from the objects of sense on 
every side as a tortoise draws in his limbs into the shell — ^his intelli- 
gence is firmly set [in wisdom]. 

59. The objects of sense turn away from the embodied soul who 
abstains from feeding on them, but the taste for them remains. Even 
the taste turns away when the Supreme is seen. 

60. Even though a man may ever strive [for perfection] and be 
ever so discerning, O Son of Kunti (Arjuna), his impetuous senses 
will carry off his mind by force. 

61. Having brought all the senses under control, he should remain 
firm in yoga^ intent on Me; for he, whose senses are under control, 
his intelligence is firmly set. 

62. When a man dwells in his mind on the objects of sense, attach- 
ment to them is produced. From attachment springs desire, and from 
desire comes anger. 

63. From anger arises bewilderment, from bewilderment loss of 
memory, and from loss of memory the destruction of intelligence; 
and from the destruction of intelligence he perishes. 

64. But a man of disciplined mind, who moves among the objects 
of sense, with the senses under control and free from attachment and 
aversion — ^he attains purity of spirit. 

65. And in that purity of spirit, there is produced for him an end 
of all sorrow; the intelligence of such a man of pure spirit is soon 
established [in the peace of the self]. 

66. For the uncontrolled, there is no intelligence; nor for the un- 
controlled is there the power of concentration; and for him without 
concentration, there is no peace; and for the unpeaceful, how can 
there be happiness? 

67. When the mind runs after the roving senses, it carries away 
the understanding, even as a wind carries away a ship on the waters. 

68. Therefore, O Mighty-armed (Aijuna), he whose senses are all 
withdrawn from their objects — ^his intelligence is firmly set. 

Ill 



THE EPIC PERIOD 


69. What is night for all beings is the time of waking for the 
disciplined soul; and what is the time of waking for all beings is night 
for the sage who sees (or the sage of vision).^ 

70. He unto whom all desires enter as waters into the sea, which, 
though ever being filled, is ever motionless, attains to peace, and not 
he who hugs his desires. 

7 1 . He who abandons all desires and acts free from longing, without 
any sense of mineness or egotism — ^he attains to peace. 

72. This is the divine state, O Partha (Arjuna) ; having attained 
thereto, one is not again bewildered; fixed in that state at the end 
[at the hour of death] one can attain to the bliss of God. 

This is the second chapter, entitled “The Toga of Knowledge.’’ 


Chapter 3: Karma-Yoga or the Method of Work 
Why then work at all? 

Aquna said: 

1 . If thou deemest that the path of understanding is more excellent 
than the path of action, O Janardana (Krsna), why then dost thou 
urge me to do this savage deed, O Kesava (Krsna) ? 

2. With an apparently confused utterance thou seemest to be- 
wilder my intelligence. Tell me, then, decisively the one thing by 
which I can attain to the highest good. 

Life is work; unconcern for results is needful 

The Blessed Lord said: 

3. O blameless One, in this world a twofold way of life has been 
taught of yore by Me, the path of knowledge for men of contempla- 
tion and that of works for men of action. 

4. Not by abstention from work does a man attain freedom from 
action; nor by mere renunciation does he attain to his perfection. 

5. For no one can remain even for a moment without doing work; 
every one is made to act helplessly by the impulses born of nature. 

6. He who restrains his organs of action but continues in his mind 
to brood over the objects of sense, whose nature is deluded, is said 
to be a hypocrite [a man of false conduct]. 

^ When all beings are attracted by the glitter of sense-objects, the sage is intent on 
understanding reality. He is wakeful to the nature of reality to which the unwise is asleep 
or indifferent. 
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7. But he who controls the senses by the mind, O Arjuna, and 
without attachment engages the organs of action in the path of work, 
he is superior. 


The importance of sacrifice 

8. Do thou thine allotted work, for action is better than inaction; 
even the maintenance of thy physical life cannot be effected without 
action, 

9. Save work done as and for a sacrifice^ this world is in bondage 
to work. Therefore, O son of Kunti (Aijuna), do thy work as a 
sacrifice, becoming free from all attachment. 

10. In ancient days the Lord of creatures created men along with 
sacrifice, and said, ‘‘By this shall ye bring forth and this shall be 
unto you that which will yield the milk of your desires.’’ 

11. By this foster ye the gods and let the gods foster you; thus 
fostering each other you shall attain to the supreme good. 

12. Fostered by sacrifice, the gods will give the enjoyments you 
desire. He who enjoys these gifts without giving to them in return 
is verily a thief. 

13. The good people who eat what is left from the sacrifice are 
released from all sins, but those wicked people who prepare food for 
their own sake — ^verily they eat their sin. 

14. From food creatures come into being; from rain is the birth 
of food; from sacrifice rain comes into being, and sacrifice is born 
of work. 

15. Know the origin of karma [of the nature of sacrifices] to be in 
Brahman [the Veda], and the Brahman springs from the Imperishable. 
Therefore the Brahman^ which comprehends all, ever centres round 
the sacrifice. 

16. He who does not, in this world, turn the wheel thus set in 
motion, is evil in his nature, sensual in his delight, and he, O Partha 
(Arjuna), lives in vain. 


Be satisfied in the Self 

17. But the man whose delight is in the Self alone, who is content 
with the Self, who is satisfied with the Self— for him there exists no 
work that needs to be done, 

18. Similarly, in this world he has no interest whatever to gain by 
the actions that he has done and none to be gained by the actions 

^ All ■work is to be done in a spirit of sacrifice, for the sake of the Divine. 
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that he has not done. He does not depend on all these beings for 
any interest of his. 

19. Therefore, without attachment, perform always the work that 
has to be done, for man attains to the highest by doing work without 
attachment. 

Set an example to others 

20. It was even by works that Janaka^ and others attained to 
perfection. Thou shouldst do works also with a view to the main- 
tenance of the world.2 

21. Whatsoever a great man does, the same is done by others as 
well. Whatever standard he sets, the world follows. 

22. There is not for me, O Partha (Arjuna), any work in the three 
worlds which has to be done or anything to be obtained which has 
not been obtained; yet I am engaged in work. 

23. For, if ever I did not engage in work unwearied, O Partha 
(Arjuna), men would in every way follow my path. 

24. If I should cease to work, these worlds would fall in ruin, and 
I should be the creator of disordered life and destroy these people. 

25. As the unlearned act from attachment to their work, so should 
the learned also act, O Bharata (Arjuna), but without any attach- 
ment, with the desire to maintain the world-order. 

26. Let him not unsettle the minds of the ignorant who are attached 
to action. The enlightened man doing all works in a spirit oiyoga 
should set others to act (as well). 

The Self is no doer 

27. While all kinds of work are done by the modes of nature 
[gums)^ he whose soul is bewildered by the self-sense thinks, ‘‘I am 
the doer.” 

28. But he who knows the true character of the distinction of the 
soul from the modes of nature and their works, O Mighty-armed 
(Aijuna), understanding that it is the modes which are acting on the 
modes themselves, does not get attached. 

29. Those who are misled by the modes of nature get attached to 

1 Janaka was the king of Mithila and the father of Sita, the wife of Rama. Janaka 
ruled, giving up his personal sense of being the worker. 

® “The maintenance of the world” {lokasarhgraha) stands for the unity of the world, 
the interconnectedness of society. If the world is not to sink into a condition of physical 
misery and moral degradation, if the common life is to be decent and dignified, religious 
ethics must control social action. 
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the works produced by them. But let no one who knows the whole 
unsettle the minds of the ignorant who know only a part. 

30. Resigning all thy works to Me, with thy consciousness fixed 
in the Self, being free from desire and egoism, fight, delivered from 
thy fever. 

31. Those men, too, who, full of faith and free from cavil, con- 
stantly follow this teaching of Mine are released from the bondage 
of works. 

32. But those who slight My teaching and do not follow it, know 
them to be blind to all wisdom, lost and senseless. 

Nature and duty 

33. Even the man of knowledge acts in accordance with his own 
nature. Beings follow their nature. What can repression accomplish? 

34. For every sense-attachment and [every] aversion are fixed in 
regard to the objects of that sense. Let no one come under their 
sway, for they are his two enemies. 

35. Better is one’s own law though imperfectly carried out than 
the law of another carried out perfectly. Better is death in the fulfil- 
ment of one’s own law, for to follow another’s law is perilous. 

The enemy is desire and anger 

Aquna said : 

36. But by what is a man impelled to commit sin, as if by force, 
even against his will, O Varsneya (KfS^a)? 

The Blessed Lord said : 

37. This is craving, this is wrath, bom of the mode of passion, all 
devouring and most sinful. Know this to be the enemy here. 

38. As fire is covered by smoke, as a mirror by dust, as an embryo 
is enveloped by the womb, so is this covered by that [passion]. 

39. Enveloped is wisdom, O Son of Kunti (Ajjuna), by this in- 
satiable fire of desire, which is the constant foe of the wise. 

40. The senses, the mind, and the intelligence are said to be its 
seat. Veiling wisdom by these, it deludes the embodied soul. 

41. Therefore, O Best of Bharatas (Aquna), control thy senses 
from the beg in ning and slay this sinful destroyer of wisdom and 
discrimination. 

42. The senses, they say, are great; greater than the senses is the 
mind; greater than the mind is the intelligence; but greater than the 
intelligence is he [the self]. 
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43. Thus knowing him who is beyond the intelligence, steadying 
the [lower] self by the Self, smite, O Mighty-armed (Aijuna), the 
enemy in the form of desire, so hard to get at. 

This is the third chapter, entitled “The Yoga of Works.” 


Chapter 4; The Way of Knowledge 

The tradition of jmna {knowledge)-yoga 

The Blessed Lord said: 

1. I proclaimed this imperishable jyo^a to Vivasvan; Vivasvan told 
it to Manu; and Manu spoke it to Isvaku. 

2. Thus handed down from one to another, the royal sages knew 
it till Xh&tyoga was lost to the world through long lapse of time, 
O Oppressor of the foe (Aijuna). 

3. This same ancient has been today declared to thee by Me j 
for thou art My devotee and My friend; and this is the supreme 
secret. 

Aijuna said: 

4. Later was Thy birth and earlier was the birth of Vivasvat. How, 
then, am I to understand that thou didst declare it to him in the 
beginning? 

The theory of avatars 

The Blessed Lord said : 

5. Many are My lives that are past, and thine also, O Aijuna; 
all of them I know but thou knowest not, O Scourge of the foe 
(Aquna). 

6. Though I am unborn, and My self is imperishable, though I 
am the lord of all creatures, yet, establishing Myself in My own 
nature, I come into [empiric] being through My power {mdyd). 

7. Whenever there is a decline of righteousness and rise of un- 
righteousness, O Bharata (Aijuna), then I send forth [create incar- 
nate] Myself. 

8. For the protection of the good, for the destruction of the wicked, 
and for the establishment of righteousness, I come into being from 
age to age. 

9. He who knows thus in its true nature My divine birth and 
works is not born again, when he leaves his body but comes to Me, 
O Aijuna. 

10. Delivered from passion, fear, and anger, absorbed in Me, 
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taking refuge in Me, many purified by the austerity of wisdom have 
attained to My state of being. 

11. As men approach me so do I accept them: men on all sides 
follow my path, O Partha (Arjuna). 

12. Those who desire the fruition of their works on earth offer 
sacrifices to the gods [the various forms of the one Godhead], for the 
fruition of works in this world of men is very quick. 

The desireless nature of God^s work 

13. The fourfold order ^ was created by Me according to the 
divisions of quality and work. Though I am its creator, know Me to 
be incapable of action or change. 

Action without attachment does not lead to bondage 

14. Works do not defile Me; nor do I have yearning for their 
fruit. He who knows Me thus is not bound by works. 

15. So knowing was work done also by the men of old who sought 
liberation. Therefore do thou also work as the ancients did in former 
times. 

Action and inaction 

16. What is action? What is inaction? — as to this even the wise 
are bewildered. I will declare to thee what action is, knowing which 
thou shalt be delivered from evil. 

17. One has to understand what action is, and likewise one has to 
understand what is wrong action, and one has to understand about 
inaction. Hard to understand is the way of work. 

18. He who in action sees inaction and action in inaction — ^he is 
wise among men, he is ^.yogin^ and he has accomplished all his work. 

19. He whose undertakings are all free from the will of desire, 
whose works are burned up in the fire of wisdom — ^him the wise call 
a man of learning. 

20. Having abandoned attachment to the fruit of works, ever 
content, without any kind of dependence, he does nothing though 
he is ever engaged in work. 

2 1 . Having no desires, with his heart and self under control, giving 
up all possessions, performing action by the body alone, he commits 
no wrong. 

^ The fourfold order is the caste system. The emphasis is on gum (aptitude) and karma 
(function), and notjdti (birth). The or the order to which we belong, is independent 

of sex, birth, and breeding. 
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22. He who is satisfied with whatever comes by chance, who has 
passed beyond the dualities (of pleasure and pain), who is free from 
jealousy, who remains the same in success and failure — even when 
he acts, he is not bound. 

Sacrifice and its symbolic value 

23. The work of a man whose attachments are sundered, who is 
liberated, whose mind is firmly founded in wisdom, who does work 
as a sacrifice, is dissolved^ entirely. 

24. For him the act of offering is God; the oblation is God. By 
God is it offered into the fire of God. God is that which is to be 
attaiined by him who realizes God in his works. 

25. Some yogins offer sacrifices to the gods, while others offer 
sacrifice by the sacrifice itself into the fire of the Supreme. 

26. Some offer hearing and the other senses into the fires of 
restraint; others offer sound and the other objects of sense into the 
fires of sense. 

27. Some again offer ail the works of their senses and the works 
of the vital force into the fire of tht yoga of self-control, kindled by 
knowledge, 

28. Some likewise offer as sacrifice their material possessions, or 
their austerities, or their spiritual exercises, while others of subdued 
minds and severe vows offer their learning and knowledge. 

29. Others again who are devoted to breath control, having 
restrained the paths of prana (the outgoing breath) and apdna (the 
incoming breath), pour as sacrifice /rawa into apdna and apdna into 
prdij,a. 

30. While others, restricting their food, pour as sacrifice their life 
breaths into life breaths.^ All these are knowers of sacrifice [know 
what sacrifice is] and by sacrifice have their sins destroyed, 

31. Those who eat the sacred food that remains after a sacrifice 
attain to the eternal Absolute; this world is not for him who offers 
no sacrifice; how, then, any other world, O Best of the Kurus 
(Arjuna) ? 

32. Thus many forms of sacrifice are spread out in the face of 
Brahman [i.e., set forth as the means of reaching the Absolute], 
Know thou that all these are born of work, and so knowing thou 
shalt be freed, 

1 That is, his action does not bind him to cosmic existence. 

® That is, some practice control of breath. 
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Wisdom and work 

33. Knowledge as a sacrifice is greater than any material sacrifice, 
O scourge of the foe (Arjuna), for all works without any exception 
culminate in wisdom. 

34. Learn that by humble reverence, by inquiry, and by service. 
The men of wisdom who have seen the truth will instruct thee in 
knowledge. 

In praise of wisdom 

35. When thou hast known it, thou shalt not fall again into this 
confusion, O Pandava (Aijuna), for by this thou shalt see all 
existences without exception in the Self, then in Me. 

36. Even if thou shouldst be the most sinful of all sinners, thou 
shalt cross over all evil by the boat of wisdom alone. 

37. As the fire which is kindled turns its fuel to ashes, O Aijuna, 
even so does the fire of wisdom turn to ashes all work. 

38. There is nothing on earth equal in purity to wisdom. He who 
becomes perfected hy yoga finds this of himself, in his self \atman\ in 
course of time. 

Faith is necessary for wisdom 

39. He who has faith, who is absorbed in it [i.e., wisdom], and 
who ha^ subdued his senses, gains wisdom, and having gained wisdom 
he attains quickly the supreme peace. 

40. But the man who is ignorant, who has no faith, who is of a 

doubting nature, perishes. For the doubting soul there is 

neither this world nor the world beyond, nor any happiness. 

41. Works do not bind him who has renounced all works hy yoga^ 
who has destroyed all doubt by wisdom, and who ever possesses his 
soul, O winner of wealth (Aijuna). 

42. Therefore, having cut asunder with the sword of wisdom this 
doubt in thy heart that is born of ignorance, resort to yoga and stand 
up, O Bharata (Arjuna). 

This is the fourth chapter, entitled ‘‘The Toga of [Divine] Know- 
ledge.’’ 
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Chapter 5: True Renunciation 
Sdmkhya and Toga lead to the same goal 

Arjuna said : 

1. Thou praisest, O Krsna, the renunciation of works and again 
their unselfish performance. Tell me for certain which one is the 
better of these two. 

The Blessed Lord said : 

2. The renunciation of works and their unselfish performance both 
lead to the soul’s salvation. But of the two, the unselfish performance 
of works is better than their renunciation.^ 

3. He who neither loathes nor desires should be known as one who 
has ever the spirit of renunciation; for, free from dualities, he is 
released easily, O Mighty-armed (Arjuna), from bondage. 

4. The ignorant speak of renunciation [Saihkhya] and practice of 
works [Yoga] as different, not the wise. He who applies himself well 
to one gets the fruit of both. 

5. The status which is obtained by men of renunciation is reached 
by men of action also. He who sees that the ways of renunciation 
and of action are one — ^he sees truly. 

6. But renunciation, O Mighty-armed (Arjuna), is difficult to 
attain without the sage who is trained in yoga [the way of 
works] attains soon to the Absolute. 

7. He who is trained in the way of works, and is pure in soul, who 
is master of his self and who has conquered the senses, whose soul 
becomes the self of all beings — ^he is not tainted by works, though 
he works. 

8. The man who is united with the Divine and knows the truth 
thinks, “ I do nothing at all,” for in seeing, hearing, touching, smelling, 
tasting, walking, sleeping, breathing, 

9. In speaking, emitting, grasping, opening and closing the eyes 
he holds that only the senses ^ are occupied with the objects of the 
senses. 

10. He who works, having given up attachment, resigning his 
actions to God, is not touched by sin, even as a lotus leaf is untouched 
by water. 

^ The Saihkhya method involves the renunciation of works and the Yoga insists on their 
performance in the right spirit. The two ways are not inconsistent. In Saihkhya, jndna 
(insight) is emphasized. In Yoga, volitional effort is stressed. In one, we know the Self 
by thinking away the alien elements; in the other, we will them away. 

® “Only the senses** : that is, not the sdf. 
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1 1 . The yogins [men of action] perform works merely with, the 
body, mind, understanding or merely with the senses, abandoning 
attachment, for the purification of their selves. 

1 2 . The self in union with the Divine attains to peace well-founded, 
by abandoning attachment to the fruits of works, but he whose self 
is not in union with the Divine is impelled by desire, and is attached 
to the fruit of action, and is therefore bound. 


The enlightened self 

13. The embodied self who has controlled his nature, having 
renounced all actions by the mind [inwardly], dwells at ease in the 
city of nine gates, ^ neither working nor causing work to be done. 

14. The Sovereign Self does not create for the people agency, nor 
does He act. Nor does He connect works with their fruits. It is 
nature that works out these. 

15. The All-pervading Spirit does not take on the sin or the merit 
of any. Wisdom is enveloped by ignorance; thereby creatures are 
bewildered. 

16. But for those in whom ignorance is destroyed by wisdom — ^for 
them wisdom lights up the Supreme Self like the sun. 

1 7. Thinking of That, directing one^s whole conscious being to 
That, making That their whole aim, with That as the sole object of 
their devotion, they reach a state from which there is no return, their 
sins washed away by wisdom. 

18. Sages see with an equal eye, a learned and humble brahmin^ 
a cow, an elephant, or even a dog, or an outcaste. 

19. Even here on earth the created world is overcome by those 
whose mind is established in equality. God is flawless and the same 
in all. Therefore are these persons established in God. 

20. One should not rejoice on obtaining what is pleasant or 
sorrow on obtaining what is unpleasant. He who is thus firm of 
understanding and unbewildered — such a knower of God is estab- 
lished in God. 

21. When the self is no longer attached to external contacts 
[objects], one finds the happiness that is in the Self, Such a one who 
is in union with God enjoys undying bliss. 

22. Whatever pleasures are born of contacts with objects are only 

^ The nine gates are the two eyes, the two ears, the two nostrils, the mouth, and the 
two organs of excretion and generation. 
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sources of pain: they have a beginning and an end, O Son of Kunti 
(Arjuna) ; no wise man delights in them. 

23. He who is able to resist the rush of desire and anger — even 
here before he gives up his body, he is diyogin, he is the happy man. 

Peace from within 

24. He who finds his happiness within, his joy within, and likewise 
his light only within, XhzXyogin becomes divine and attains to the 
beatitude of God. 

25. The holy men whose sins are destroyed, whose doubts [dualities] 
are cut asunder, whose minds are disciplined, and who rejoice in 
doing good to all creatures attain to the beatitude of God, 

26. To those austere souls who are delivered from desire and anger 
and who have subdued their minds and have knowledge of the Self — 
near to them lies the beatitude of God. 

27-28. Shutting out all external objects, fixing the vision between 
the eyebrows, making even the inward and the outward breaths 
moving within the nostrils, the sage who has controlled the senses, 
mind, and understanding, who is intent on liberation, who has cast 
away desire, fear and anger — he is ever freed. 

29. And having known Me as the Enjoyer of sacrifices and austeri- 
ties, the Great Lord of all the worlds, the Friend of all beings, he 
[the sage] attains peace. 

This is the fifth chapter, entitled ‘‘The Yoga of Renunciation of 
Action.” 


Chapter 6: The True Yoga 
Renunciation and action are one 

The Blessed Lord said: 

1. He who does the work which he ought to do without seeking 
its fruit is the sannydsin [renouncer], he is xhtyogin, not he who does 
not light the sacred fire, and performs no rites. 

2. What they call renunciation, that know to be disciplined 
activity, O Pandava (Aijuna), for no one becomes z^yogin who has 
not renounced his selfish purpose. 

The pathway and the goal 

3. Work is said to be the means of the sage who wishes to attain 
to yoga; when he has attained to yoga^ serenity is said to be the means. 
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4. When one does not get attached to the objects of sense or to 
works, and has renounced all purposes, then he is said to have attained 
to yoga. 

5. Let a man lift himself by himself; let him not degrade himself; 
for the Self alone is the friend of the self and the Self alone is the 
enemy of the self. 

6. For him who has conquered his [lower] self by the [higher] 
Self his Self is a friend, but for him who has not possessed his [higher] 
Self, his very Self will act in enmity, like an enemy. 

7. When one has conquered one’s [lower] self and has attained to 
the calm of self-mastery, his Supreme Self abides ever concentrate : ^ 
he is at peace in cold and heat, in pleasure and pain, in honour and 
dishonour. 

8. The ascetic {yogi) whose soul is satisfied with wisdom and know- 
ledge, who is unchanging and master of his senses, to whom a clod, a 
stone, and a piece of gold are the same, is said to be controlled \myogd\. 

9. He who is equal-minded among friends, companions, and foes, 
among those who are neutral and impartial, among those who are 
hateful and related, among saints and sinners — he excels. 

Eternal vigilance over body and mind is essential 

10. Let xhtyogin try constantly to concentrate his mind [on the 
Supreme Self] remaining in solitude and alone, self-controlled, free 
from desires, and longing for possessions. 

1 1 . He should set in a clean place his firm seat, neither too high 
nor too low, covered with sacred grass, a deerskin, and a cloth, one 
over the other. 

12. There taking his place on the seat, making his mind one- 
pointed, and controlling his thought and sense, let him practise 

for the purification of the self.^ 

13. Holding the body, head, and neck erect and still, looking 
fixedly at the tip of his nose, without looking around [without 
allowing his eyes to wander]. 

14. Serene and fearless, firm in the vow of celibacy, subdued in 
mind, let him sit, harmonized, his mind turned to Me and intent on 
Me alone. 

15. Thtyogin of subdued mind, ever keeping himself thus har- 
monized, attains to peace, the supreme nirvana^ which abides in Me. 

^ That is, established in itself, self-established. 

® here means dhydna-yogay meditation. 
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16. Verily, is not for him who eats too much or abstains too 
much from eating. It is not for him, O Arjuna, who sleeps too much 
or keeps awake too much. 

17. For the man who is temperate in food and recreation, who 
restrained in his actions, whose sleep and waking are regulated, there 
ensues discipline [yoga) which destroys all sorrow. 

The perfect yogi \pryogiri\ 

18. When the disciplined mind is established in the Self alone, 
liberated from all desires, then is he said to be harmonized [in 
yoga]. 

19. As a lamp in a windless place flickereth not, to such is likened 
\htyogi of subdued thought who practises union with the Self [or 
discipline of himself]. 

20. That in which thought is at rest, restrained by the practice of 
concentration, that in which he beholds the Self through the self and 
rejoices in the Self, 

21. That in which he finds this supreme delight, perceived by the 
intelligence and beyond the reach of the senses, wherein established, 
he no longer falls away from the truth, 

22. That, on gaining which he thinks that there is no greater gain 
beyond it, wherein established he is not shaken even by the heaviest 
sorrow — 

23. Let that be known by the name oi yoga, this disconnection 
from union with pain. ThisjV(?^fl should be practised with determina- 
tion, with heart undismayed. 

24. Abandoning without exception all desires born of [selfish] 
will, restraining with the mind all the senses on every side, 

25. Let him gain, little by little, tranquillity by means of reason 
controlled by steadiness, and, having fixed the mind on the Self, let 
him not think of anything else. 

26. Whatsoever makes the wavering and unsteady mind wander 
away let him restrain and bring it back to the control of the Self 
alone, 

27. For supreme happiness comes to the yogin whose mind is 
peaceful, whose passions are at rest, who is stainless and has become 
one with God. 

28. Thus making the self ever harmonized, th.t yogin, who has put 
away sin, experiences easily the infinite bliss of contact with the 
EtemaL 
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29. He whose self is harmonized hy yoga sees the Self abiding in 
all beings and all beings in the Self; everywhere he sees the same. 

30. He who sees Me everywhere and sees all in Me — I am not lost 
to him nor is he lost to Me. 

31. Th^yogin who, established in oneness, worships Me abiding 
in all beings lives in Me, howsoever he may be active, 

32. He, O Arjuna, who sees with equality everything, in the image 
of his own self, whether in pleasure or in pain — he is considered a 
perfect 

Control of mind is difficult but possible 

Arjuna said: 

33. This yoga declared by you to be of the nature of equality 
[evenness of mind], O Madhusudana (Krsna), I see no stable founda- 
tion for, on account of restlessness, 

34. For the mind is verily fickle, O Krsna; it is impetuous, strong, 
and obstinate. I think that it is as difficult to control as the wind. 

The Blessed Lord said: 

35. Without doubt, O Mighty-armed (Arjuna), the mind is diffi- 
cult to curb and restless, but it can be controlled, O Son of Kunti 
(Arjuna), by constant practice and non-attachment. 

36. Toga is hard to attain, I agree, by one who is not self-controlled ; 
but by the self-controlled it is attainable by striving through proper 
means. 

Arjuna said: 

37. He who cannot control himself though he has faith, with the 
mind wandering away from failing to attain perfection in yoga 
— ^what way does he go, O Krsna? 

38. Does he not perish like a rent cloud, O Mighty-armed (Krana), 
fallen from both and without any hold and bewildered in the path 
that leads to the Eternal? 

39. Thou shouldst dispel completely this, my doubt, O Krsna, for 
there is none else than Thyself who can destroy this doubt. 

The Blessed Lord said : 

40. O, Partha (Arjuna), neither in this life nor hereafter is there 
destruction for him, for never does any one who does good, dear 
friend, tread the path of woe. 

41. Having attained to the world of the righteous and dwelt there 
for very many years, the man who has fallen away fromyoga is again 
born in the house of such as are pure and prosperous. 

125 



THE EPIC PERIOD 


42. Or he may be bom in the family oiyogins who are endowed 
with wisdom. For such a birth as this is more difficult to obtain in 
the world. 

43. There he regains the mental impressions of union [with the 
Divine] which he had developed in his previous life, and with this 
[as the starting point] he strives again for perfection, O Joy of the 
Kuras (Aquna). 

44. By his former practice, he is carried on irresistibly. Even the 
seeker after the knowledge oiyoga goes beyond the Vedic rule.^ 

45. But the yogi who strives with assiduity, cleansed of all sins, 
perfecting himself through many lives, then attains to the highest 
goal. 

The perfect yogi 

46. Thejogin is greater than the ascetic; he is considered to be 
greater than the man of knowledge, greater than the man of ritual 
works; therefore, do thou become a.yogin, O Aijuna. 

47. And of d31yogins, he who full of faith worships Me, with his 
inner self abiding in me, — him I hold to be the most attuned to me 
\myogd\. 

This is the sixth chapter, entitled “The Yoga of Meditation.” 


Chapter 7: God and the World 
God is nature and spirit 

The Blessed Lord said: 

1. Hear then, O Partha (Aijuna), how, practising yoga, with the 
mind clinging to Me, with Me as thy refuge, thou shalt know Me in 
full, without any doubt. 

2. I will declare to thee in full this wisdom together with know- 
ledge® by knowing which there shall remain nothing more here left 
to be known. 

3. Among thousands of men scarcely one strives for perfection, 
and of those who strive and succeed scarcely one knows Me in truth. 

1 “Vedic rule ” refers to the Veda and the injunctions set forth in it. By practicing the 
Vedic rule, we are helped to get beyond it. 

® Jndna is interpreted as wisdom, the direct spiritual illumination, and vijMna as the 
detailed rational knowledge of the principles of existence. 
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The two natures of the Lord 

4. Earth, water, fire, air, ether, mind, and understanding, and 
self-sense — this is the eightfold division of My nature. 

5. This is My lower nature. Know My other and higher nature 
which is the soul, by which this world is upheld, O Mighty-armed 
(Aijuna). 

6. Know that all beings have their birth in this. I am the origin 
of all this world and its dissolution as well. 

7. There is nothing whatever that is higher than I, O Winner of 
wealth (Aijuna) . All that is here is strung on me as rows of gems on 
a string. 

8. I am the taste in the waters, O Son of Kunti (Aijuna). I am 
the light in the moon and the sun. I am the syllable Awn in all the 
Vedas. I am the sound in ether and manhood in men. 

9. I am the pure fragrance in earth and brightness in fire. I am 
the life in all existences and the austerity in ascetics. 

10. Know Me, O Partha (Aijuna), to be the eternal seed of all 
existences. I am the intelligence of the intelligent. I am the splen- 
dour of the splendid. 

11. I am the strength of the strong, devoid of desire and passion. 
In beings am I the desire which is not contrary to law,^ O Lord of 
the Bharatas (Aijuna). 

12. And whatever states of being there may be, be they har- 
monious, passionate, slothful — ^know thou that they are all from Me 
alone. I am not in them; they are in Me. 

The modes of Nature confuse men 

13. Deluded by these threefold modes of nature {gur^as) this whole 
world does not recognize Me who am above them and imperishable. 

14. This divine me^d [power] of Mine, consisting of the modes, is 
hard to overcome. But those who take refuge in Me alone cross 
beyond it. 

The state of evildoers 

15. The evildoers who are foolish, low in the human scale, whose 
minds are carried away by illusion and who partake of the nature 
of demons do not seek refuge in Me. 

1 “Law” (dhama) refers to the moral law. Desire as such is not evil. Selfish desire 
requires to be rooted out. The desire for union with the Divine is not wrong. 
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Different kinds of devotion 

16. The virtuous ones who worship Me are of four kinds, the man 
in distress, the seeker for knowledge, the seeker for wealth, and the 
man of wisdoni, O Lord of the Bharatas (Arjuna). 

17. Of these, the wise one, who is ever in constant union with the 
Divine, whose devotion is single-minded, is the best, for I am su- 
premely dear to him and he is dear to Me. 

18. Noble indeed are all these, but the sage, I hold, is verily Myself, 
for, being perfectly harmonized, he resorts to Me alone as the highest 
goal. 

19. At the end of many lives, the man of wisdom resorts to Me, 
knowing that Vasudeva [the Supreme] is all that is. Such a great 
soul is very difficult to find. 


Toleration 

20. But those whose minds are distorted by desires resort to other 
gods, observing various rites, constrained by their own natures. 

21. Whatever form^ any devotee with faith wishes to worship, 
I make that faith of his steady. 

22. Endowed with that faith, he seeks the worship of such a one 
and from him he obtains his desires, the benefits being decreed by 
Me alone, 

23. But temporary is the fruit gained by these men of small minds. 
The worshippers of the gods go to the gods but My devotees come 
to Me. 


The power of ignorance 

24. Men of no understanding think of Me, the unmanifest, as 
having manifestation, not knowing My higher nature, changeless and 
supreme. 

25. Veiled by My creative power [yogamdyd)^ I am not revealed 
to all. This bewildered world knows Me not, the unborn, the 
unchanging. 

26. I know the beings that are past, that are present, O Aijuna, 
and that are to come, but Me no one knows, 

27. All beings are born deluded, O Bharata (Aijuna), overcome 
by the dualities which arise from wish and hate, O Conqueror of the 
foe (Aijuna), 

^ That is, whatever form of the Divine. 
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The object of knowledge 

28. But those men of virtuous deeds in whom sin has come to an 
end [who have died to sin], freed from the delusion of dualities, 
worship Me steadfast in their vows. 

29. Those who take refuge in Me and strive for deliverance from 
old age and death — they know the Brahman [or the Absolute] entire; 
they know the Self and all about action. 

30. Those who know Me as the One that governs the material and 
the divine aspects, and all sacrifices — they, with their minds har- 
monized, have knowledge of Me even at the time of their departure 
from here. 

This is the seventh chapter, entided ‘‘The Yoga of Wisdom and 
Knowledge.” 

Chapter 8: The Course of Cosmic Evolution 
Arjuna questions 

Arjuna said: 

1. What is Brahman [or the Absolute] ? What is the Self, and what 
is action, O the Best of persons? What is said to be the basis of the 
elements? What is called the basis of the gods? 

2. What is the basis of sacrifice in this body, and how, O Madhu- 
sudana (Krsna) ? How, again, art Thou to be known at the time of 
departure by the self-controlled? 

Krsna answers 

The Blessed Lord said: 

3. Brahman [or the Absolute] is the indestructible, the Supreme 
[higher than all else], essential nature is called the Self. Karma is the 
name given to the creative force that brings beings into existence. 

4. The basis of all created things is the mutable nature; the basis 
of the divine elements is the cosmic spirit. And the basis of all 
sacrifices, here in the body, is Myself, O Best of embodied beings 
(Arjuna). 

The soul goes to that on which it is set 
at the moment of dissolution 

5. And whoever, at the time of death, gives up his body and 
departs, thinking of Me alone, he comes to My status of being; of 
that there is no doubt. 
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6. Thinking of whatever state (of being) he at the end gives up 
his body, to that being does he attain, O Son of Kunti (Arjuna), 
being ever absorbed in the thought thereof. 

7. Therefore, at all times remember Me and fight. When thy 
mind and understanding are set on Me, to Me alone shalt thou come 
without doubt. 

8. He who meditates on the Supreme Person with his thought 
attuned by constant practice and not wandering after anything else — 
he, O Partha (Arjuna), reaches the Person, Supreme and Divine. 

9. He who meditates on the Seer, the ancient, the ruler, subtler 
than the subtle, the supporter of all, whose form is beyond concep- 
tion, who is sun-coloured beyond the darkness. 

10. He who does so, at the time of his departure, with a steady 
mind, devotion, and strength oiyoga^ and setting well his life force 
in the centre of the eyebrows — ^he attains to this Supreme Divine 
Person. 

11. I shall briefly describe to thee that state which the knowers of 
the Veda call the Imperishable, which ascetics freed from passion 
enter and desiring which they lead a life of self-control. 

12. All the gates of the body ^ restrained, the mind confined within 
the heart, one’s Hfeforce fixed in the head, established in concen- 
tration yoga^ 

13. He who utters the single syllable Aum^ which is Brahman^ 
remembering Me as he departs, giving up his body — ^he goes to the 
highest goal. 

14. He who constantly meditates on Me, thinking of none else^ — 
by him who is z.yogin ever disciplined [or united with the Supreme], 
I am easily reached. 

15. Having come to Me, these great souls do not get back to 
rebirth, the place of sorrow, impermanent, for they have reached the 
highest perfection, 

16. From the realm of Brahma downwards, all worlds are subject 
to return to rebirth, but on reaching Me, O Son of Kunti (Aijuna), 
there is no return to birth again. 

17. Those who know that the day of Brahma is of the duration of 
a thousand ages and that the night of Brahma is a thousand ages 
long — they are the knowers of day and night. 

18. At the coming of day, all manifested things come forth from 

^ See above, v.l3. 

^ Aim stands for the inexpressible Absolute. 
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the unmanifested, and at the coining of night they merge in that 
same, called the unmanifested. 

19. This very same multitude of existences arising again and again 
merges helplessly at the coming of night, O Partha (Arjuna), and 
streams forth into being at the coming of day. 

20. But beyond this unmanifested, there is yet another Unmani- 
fested Eternal Being who does not perish even when all existences 
perish. 

21. This Unmanifested is called the Imperishable. Him they 
speak of as the Supreme Status. Those who attain to Him return not. 
That is My supreme abode. 

22. This is tjxe Supreme Person, O Partha (Arjuna), in whom all 
existences abide and by whom all this is pervaded, who can, however, 
be gained by unswerving devotion. 

The two ways 

23. Now I shall declare to thee, O Best of Bharatas (Arjuna), the 
time in whichyogins^ departing, never return, and also that wherein, 
departing, they return. 

24. Fire, light, day, the bright half of the month, the six months 
of the northern path of the sun, then going forth the men who know 
the Absolute go to the Absolute. 

25- Smoke, night, so also the dark half of the month, the six months 
of the southern path of the sun, then going forth theyogi obtains the 
lunar light and returns.^ 

26. Light and darkness, these paths are thought to be the world’s 
everlasting paths. By the one he goes not to return, by the other he 
returns again. 

27. TYi^yogin who knows these paths, O Partha (Arjuna), is never 
deluded. Therefore, at all times, O Aijuna, be thou firm myoga. 

28. Tht yogin^ having known all this, goes beyond the fruits of 
meritorious deeds assigned to the study of the Vedas, sacrifices, 
austerities, and gifts, and attains to the supreme and primal status. 

This is the eighth chapter, entitled ‘‘The Toga of the Imperishable 
Absolute.” 

^ Our dead ancestors [pitfs) are said to live in the world of the moon and remain there 
till the time of their return to earth. 
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Chapter 9: The Lord is more than His Creation 

The sovereign mystery 

The Blessed Lord said : 

1. To Thee, who dost not cavil, I shall declare this profound secret 
of wisdom combined with knowledge, by knowing which thou shalt 
be released from evil. 

2. This is sovereign knowledge, sovereign secret, supreme sanctity, 
known by direct experience, in accord with the law, very easy to 
practise and imperishable. 

3. Men who have no faith in this way, not attaining to Me, 

0 Oppressor of the foe (Aijuna), return to the path of mortal living 
{samara). 

The incarnate Lord as the supreme reality 

4. By Me all this universe is pervaded through My unmanifested 
form. All beings abide in Me but. I do not abide in them.^ 

5. And (yet) the beings do not dwell in Me; behold My divine 
mystery. My spirit which is the source of all beings sustains the 
beings but does not abide in them.^ 

6. As the mighty air moving everywhere ever, abides in the etheric 
space, know thou that in the same manner all existences abide in Me. 

7. All beings, O Son of Kunti (Aijuna), pass into nature which is 
My own at the end of the cycle; and at the beginning of the next 
cycle I send them forth. 

8. Taking hold of nature which is My own, I send forth again and 
again all this multitude of beings which are helpless, being under the 
control of Nature {prakrti), 

9. Nor do these works bind Me, O winner of wealth (Arjuna), for 

1 am seated as if indifferent, unattached in those actions. 

10. Under My guidance. Nature {prakrti) gives birth to all things, 
moving and unmoving, and by this means, O Son of Kunti (Aijuna), 
the world revolves. 

^ This whole universe owes its being to the Transcendent Godhead and yet the forms 
of this universe do not contain or express Him adequately. His absolute reality is far 
above the appearance of things in space and time. 

* The Supreme is the source of all phenomena but is not touched by them. That is 
the jwgfl of divine power. Though He creates existences, God transcends them to such a 
d^ree that we cannot even say that He dwells in them. Even the idea of immanence of 
God is, strictly speaking, untenable. All existences are due to His double nature but as 
His higher proper nature is Atman which is imcormected with the work of prakrti^ it is also 
true that beings do not dwell in Him or He in them. They are one and yet separate. 
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Devotion to the Supreme brings its great reward: 
lesser devotions bring lesser rewards 

11. The deluded despise Me clad in human body, not knowing 
My higher nature as Lord of all existences. 

12. Partaking of the deceptive nature of fiends and demons, their 
aspirations are vain, their actions vain, and their knowledge vain, 
and they are devoid of judgment. 

13. The great-souled, O Partha (Arjuna), who abide in the divine 
nature, knowing [Me as] the imperishable source of all beings, wor- 
ship Me with an undistracted mind. 

14. Always glorifying Me, strenuous and steadfast in vows, bowing 
down to Me with devotion, they worship Me, ever disciplined. 

15. Others, again, sacrifice with the sacrifice of wisdom and wor- 
ship Me as the one, as the distinct and as the manifold, facing in all 
directions. 

16. I am the ritual action, I am the sacrifice, I am the ancestral 
oblation, I am the medicinal herb, I am the sacred hymn, I am also 
the melted butter, I am the fire, and I am the offering. 

17. I am the father of this world, the mother, the supporter, and 
the grandsire. I am the object of knowleidge, the purifier. I am the 
syllable Aum^ and I am the rA, the soma and thcyajus'^ as well. 

18. I am the goal, the upholder, the lord, the witness, the abode, 
the refuge, and the friend. I am the origin and the dissolution, the 
ground, the resting place, and the imperishable seed. 

19. I give heat; I withhold and send forth the rain. I am immor- 
tality and also death; I am being as well as non-being, O Aijuna. 

20. The knowers of the three Vedas who drink the soma juice and 
are cleansed of sin, worshipping Me with sacrifices, pray for the way 
to heaven. They reach the holy world of Indra [the lord of heaven] 
and enjoy in heaven the pleasures of the gods. 

21. Having enjoyed the spacious world of heaven, they enter 
[return to] the world of mortals, when their merit is exhausted; thus 
conforming to the doctrine enjoined in the three Vedas and desirous 
of enjoyments, they obtain the changeable [what is subject to birth 
and death]. 

22. But those who worship Me, meditating on Me alone — ^to them 
who ever persevere, I bring attainment of what they have not and 
security in what they have, 

* That is, the Rg Vtda, the Santa Veda, and the Tajur Veda. 
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23. Even those who are devotees of other gods, worship them with 
faith — they also sacrifice to Me alone, O Son of Kunti (Aijuna), 
though not according to the true law, 

24. For I am the enjoyer and lord of all sacrifices. But these men 
do not know Me in My true nature, and so they fall. 

25. Worshippers of the gods go to the gods, worshippers of the 
manes ^ go to the manes, sacrificers to the spirits go to the spirits, 
and those who sacrifice to Me come to Me. 

Devotion and its effects 

26. Whosoever offers to Me with devotion a leaf, a flower, a fruit, 
or water — that offering of love, of the pure of heart, I accept. 

27. Whatever thou doest, whatever thou eatest, whatever thou 
offerest, whatever thou givest away, whatever austerities thou dost 
practise — do that, O Son of Kunli (Aijuna), as an offering to Me. 

28. Thus shalt thou be freed from the good and evil results which 
are the bonds^ of action. With thy mind firmly set on the way of 
renunciation, thou shalt become free and attain to Me. 

29. I am alike to all beings. None is hateful or dear to Me. But 
those who worship Me with devotion — ^they are in Me and I also 
in them. 

30. Even if a man of the most vile conduct worships me with 
undistracted devotion, he must be reckoned as righteous for he has 
rightly resolved. 

31. Swiftly does he become a soul of righteousness and obtain 
lasting peace. O Son of Kunti (Aijuna), know thou for certain that 
My devotee perishes never. 

32. For those who take refuge in Me, O Partha (Aijuna), though 
they are lowly bom, women, vaisyas (merchants or traders), as well 
as sudras (workers) — ^they also attain to the highest goal — 

33. How much more, then, holy brahmins (priest-teachers) and 
devoted royal saints, having entered this impermanent sorrowful 
world, do thou worship. Me. 

34. On Me fix thy mind; to Me be devoted; worship Me; revere 
Me; thus having disciplined thyself, with Me as thy goal, to Me shalt 
thou come. 

This is the ninth chapter, entitled “The Toga of Sovereign Know- 
ledge and Sovereign Mystery.” 

^ Ancestors. 
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Chapter 10: God is the Source of all: 

TO KNOW Him is to know all 

The Immanence and Transcendence of God 

The Blessed Lord said: 

1. Again, O Mighty-armed (Aquna), hearken to My supreme 
word. From a desire to do thee good, I will declare it to thee, now 
that thou art taking delight [in My words]. 

2. Neither the hosts of gods nor the great sages know any origin 
of Me for I am the source of the gods and the great sages in every 
way. 

3. He who knows Me, the unborn, without beginning, also the 
mighty lord of the worlds, he, among mortals is undeluded and freed 
from all sins. 

4. Understanding, knowledge, freedom from bewilderment, pa- 
tience, truth, self-control and calmness; pleasure and pain, existence 
and non-existence, fear and fearlessness. 

5. Non-violence, equal-mindedness, contentment, austerity, char- 
ity, fame and ill-fame, the different states of beings proceed from 
Me alone. 

6* The seven great sages of old, and the four Manus also are of 
My nature and born of My mind and from them are all these 
creatures in the world.^ 

7. He who knows in truth this glory and power of Mine is united 
[with Me] by unfaltering of this there is no doubt. 

Knowledge and devotion 

8. I am the origin of all; from Me all [the whole creation] pro- 
ceeds. Knowing this, the wise worship Me, endowed with meditation. 

9. Their thoughts [are fixed] in Me, their lives [are wholly] given 
up to Me, enlightening each other and ever conversing of Me, they 
are contented and rejoicing in Me. 

10. To these who are in constant union with Me and worship Me 
with love, I grant the power of understanding by which they come 
unto Me. 

11. Out of compassion for those same ones, remmning within My 
own true state, I destroy the darkness born of ignorance by the 
shining lamp of wisdom. 

^ These are the powers in charge of the many processes of the world. Manu according 
to tradition is the first man at the beginning of each new race of beings. 
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The Lord is the seed and perfection of all that is 

Aijuna said: 

12. Thou art the Supreme Brahman^ the Supreme Abode and the 
Supreme Purifier, the Eternal, Divine Person, the First of the gods, 
the Unborn, the All-pervading. 

13. All the sages say this of Thee, as well as the divine seer 
Narada, so also Asita, Devala, Vya^a and Thou thyself declarest it 
to me. 

14. I hold as true, all this that thou sayest to me, O Kesava 
(Krsna); neither the gods nor the demons, O Lord, know Thy 
manifestation. 

15. Verily Thou Thyself kno west Thyself by Thyself, O Supreme 
Person; the Source of beings, the Lord of creatures; the God of gods, 
the Lord of the world! 

16. Thou shouldst tell me of Thy divine manifestations, without 
exception, whereby, pervading these worlds, Thou dost abide [in 
them and beyond]. 

17. How may I know Thee, O Yogin^ by constant meditation? In 
what various aspects art Thou, O Blessed Lord, to be thought of 
by me? 

18. Relate to me again in detail, O Janardana (Krsna), of Thy 
power and manifestation; for I am not satiated with hearing Thy 
nectar-like speech. 

The Blessed Lord said : 

19. Yes, I wiU declare to thee of My divine forms but only of those 
which are prominent, O best of the Kurus (Aijuna), for there is no 
end to my extent (the details). 

20. I, O Gudakesa (Aijuna), am the self seated in the hearts of all 
creatures. I am the beginning, the middle and the very end of beings. 

21. Of the Adityas I am Visnu; of the lights (I am) the radiant 
sun; I am Marici of the Maruts; of the stars I am the moon. 

22. Of the Vedas I am the Soma Veda\ of the gods I am Indra; of 
the senses I am mind and of beings I am consciousness. 

23. Of the Rudras I am Saihkara (Siva) ; of the Yaksas and the 
Raksasas (I am) Kubera; of the Vasus I am Agni (Fire) and of 
mountain-peaks I am Meru. 

24. Of the household priests, O Partha (Aijuna), know Me to be 
the chief—Brhaspati; of the (war) generals I am Skanda; of the lakes 
I am the ocean. 
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25. Of the great sages I am Bhrgu; of utterances, I am the single 
syllable Aum:, of offerings I am the offering of silent meditation and 
of unmovable things (I am) the Himalaya. 

26. Of all trees (I am) the Ai§vattha and of divine seers (I am) 
Narada; among the Gandharvas (I am) Citraratha and of the per- 
fected ones (I am) Kapila the sage. 

27. Of horses, know me to be Ucchaihsravas, born of nectar; of 
lordly elephants (I am) Airavata and of men (I am) the mon^^rch. 

28. Of weapons I am the thunderbolt; of the cows I am the cow 
of plenty; of the progenitors I am the God of love; of the serpents 
I am Vasuki. 

29. Of the ndgas I am Ananta; of the dwellers in water I am 
Varuna; of the (departed) ancestors I am Aryama; of those who 
maintain law and order, I am Yama. 

30. Of the Titans I am Prahlada; of calculators I am Time; of 
beasts I am the King of beasts (Hon) and of birds (I am) the son of 
Vinata (Garuda). 

31. Of purifiers I am the wind; of warriors I am Rama; of fishes 
I am the alligator and of rivers I am the Ganges. 

32. Of creations I am the beginning, the end and also the middle, 
O Aijuna; of the sciences (I am) the science of the self; of those who 
debate I am the dialectic. 

33. Of letters I am (the letter) A and of compounds (I am) the 
dual; I also am imperishable time and I the creator whose 'face is 
turned on all sides. 

34. I am death, the all-devouring and (am) the origin of things 
that are yet to be; and of feminine beings, (I am) fame, prosperity, 
speech, memory, intelligence, firmness and patience. 

35. Likewise, of hymns (I am) Brhatsaman, of metres (I am) 
gdyatn\ of months (I am) Margasirsa and of seasons (I am) the 
flower-bearer (spring). 

36. Of the deceitful I am the gambling; of the splendid I am the 
splendour; I am victory; I am effort and I am the goodness of the 
good. 

37. Of the Vrsj^s I am Vasudeva; of the Pandavas (I am) the 
Winner of wealth (Aijuna) ; of the sages I am Vyasa also and of the 
poets (I am) the poet Usana. 

38. Of those who chastise I am the rod (of chastisement) ; of those 
that seek victory I am the wise policy; of things secret I am the 
silence and of the knowers of wisdom I am the wisdom. 
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39. And further, whatsoever is the seed of all existences that am I, 

0 Aquna; nor is there anything, moving or unmoving that can exist 
without Me. 

40. There is no end to My divine manifestations, O Conqueror of 
the foe (Aijuna). What has been declared by Me is only illustrative 
of My infinite glory. 

41. Whatsoever being there is, endowed with glory and grace and 
vigour, know that to have sprung from a fragment of My splendour. 

42. But what need is there, O Aijuna, for such detailed knowledge 
by you? I support this entire universe pervading it with a single 
fraction of Myself. 

This is the tenth chapter, entitled ‘‘The Toga of Manifestation.’’ 

Chapter 11: The Lord’s Transfiguration 
Arjuna wishes to see the universal form of God 

Ajjuna said: 

1. The supreme mystery, the discourse concerning the Self which 
thou hast given out of grace for me — ^by this my bewilderment is 
gone from me. 

2. The birth and passing away of things have been heard by me 
in detail from Thee, O Lotus-eyed (Krsna), as also Thy imperishable 
majesty. 

3. As Thou hast declared Thyself to be, O Supreme Lord, even 
so it is. (But) I desire to see Thy divine form, O Supreme Person. 

4. If Thou, O Lord, thinkest that by me, It can be seen, then 
reveal to me. Thy Imperishable Self, O Lord oiyoga (Krsna). 

The Revelation of the Lord 

The Blessed Lord said : 

5. Behold, O Partha (Aijuna), My forms, a hundredfold, a 
thousandfold, various in kind, divine, of various colours and shapes. 

6. Behold, the Adityas, the Vasus, the Rudras, the two Asvins and 
also the Maruts. Behold, O Bharata (Aijuna), many wonders never 
seen before. 

li Here today, behold the whole universe, moving and unmoving 
and whatever else thou desirest to see, O Gudake§a (Aijuna), aU 
unified in My body. 

8. But thou canst not behold Me with this [human] eye of yours; 

1 will bestow on thee the supernatural eye. Behold My divine power. 
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Sarhjaya describes the form 

Samjaya said: 

9. Having thus spoken, O King, Hari, the great lord oiyoga^^ then 
revealed to Partha (Arjuna), His Supreme and Divine Form.^ 

10. Of many mouths and eyes, of many visions of marvel, of many 
divine ornaments, of many divine uplifted weapons. 

11. Wearing divine garlands and raiments, with divine perfumes 
and ointments, made up of all wonders, resplendent, boundless, with 
face turned everywhere. 

12. If the light of a thousand suns were to blaze forth all at once 
in the sky, that might resemble the splendour of that exalted Being. 

13. There the Pandava (Aquna) beheld the whole universe, with 
its manifold divisions gathered together in one, in the body of the 
God of gods. 


Arjuna addresses the Lord 

14. Then he, the Winner of wealth (Arjuna), struck with amaze- 
ment, his hair standing on end, bowed down his head to the Lord, 
with hands folded [in salutation], said: 

15. In Thy body, O God, I see all the gods and the varied hosts 
of beings as well, Brahma, the Lord seated on the lotus throne and 
all the sages and heavenly ndgas, 

16. I behold Thee, infinite in form on all sides, with numberless 
arms, bellies, faces and eyes, but I see not Thy end or Thy middle 
or Thy beginning, O Lord of the universe, O Form Universal. 

17. I behold Thee with Thy crown, mace and discus, glowing 
everywhere as a mass of light, hard to discern, [dazzling] on all sides 
with the radiance of the flaming fire and sun, incomparable. 

18. Thou art the Imperishable, the Supreme to be realized. 
Thou art the ultimate resting-place of the universe; Thou art the 
undying guardian of the eternal law. Thou art the Primal Person, 
I think.2 

19. I behold Thee as one without beginning, middle or end, of 
infinite power, of numberless arms, with the moon and the sun as 
Thine eyes, with Thy face as a flaming fire, whose radiance bums 
up this universe. 

^ This is Krana’s transfiguration where Aijuna sees all the creatures in heaven and 
earth in the Divine Form. 

* Arjuna states that the Supreme is both Brahman and I^vara, Absolute and God. 
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20. This space between heaven and earth is pervaded by Thee 
alone, also all the quarters [directions of the sky]. O Exalted One, 
when this wondrous, terrible form of Thine is seen, the three worlds 
tremble. 

21. Yonder hosts of gods enter Thee and some, in fear, extol Thee, 
with folded hands, and bands of great seers and perfected ones cry 
“hail” and adore Thee with hymns of abounding praise. 

22. The Rudras, the Adityas, the Vasus, the Sadhyas; the Visvas, 
the two Asvins, the Maruts and the manes and the hosts of Gan- 
dharvas, Yaksas, Asuras and Siddhas, all gaze at Thee and are quite 
amazed. 

23. Seeing Thy great form, of many mouths and eyes, O Mighty- 
armed, of many arms, thighs and feet, of many bellies, terrible with 
many tusks, the worlds tremble and so do I. 

24. When I see Thee touching the sky, blazing with many hues, 
with the mouth opened wide, and large glowing eyes, my inmost 
soul trembles in fear and I find neither steadiness nor peace, O 
Visnu ! 

25. When I see Thy mouths terrible with their tusks, like Time’s 
devouring flames, I lose sense of the directions and find no peace. 
Be gracious, O Lord of gods. Refuge of the worlds ! 

26. All yonder sons of Dhrtarastra together with the hosts of kings 
and also Bhisma, Drona and Karna along with the chief warriors 
on our side too, — 

27. Are rushing into Thy fearful mouths set with terrible tusks. 
Some caught between the teeth are seen with their heads crushed to 
powder. 

28. As the many rushing torrents of rivers race towards the ocean, 
so do these heroes of the world of men rush into Thy flaming mouths. 

29. As moths rush swiftly into a blazing fire to perish there, so 
do these men rush into Thy mouths with great speed to their own 
destruction. 

30. Devouring all the worlds on every side with Thy flaming 
mouths, thou lickest them up. Thy fiery rays fill this whole universe 
and scorch it with their fierce radiance, O Visnu! 

31. TeU me who Thou art with form so terrible. Salutation to 
Thee, O Thou Great Godhead, have mercy. I wish to know Thee 
[who art] the Primal One, for I know not Thy working. 
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God as the judge 

The Blessed Lord said : 

32. Time am I, world-destroying, grown mature, engaged here in 
subduing the world. Even without thee [thy action], all the warriors 
standing arrayed in the opposing armies shall cease to be. 

33. Therefore arise thou and gain glory. Conquering thy foes, 
enjoy a prosperous kingdom. By Me alone are they slain already. 
Be thou merely the occasion, O Savyasacin (Arjuna). 

34. Slay Drona, Bhisma, Jayadratha, Karna and other great 
warriors as well, who are already doomed by Me. Be not afraid. 
Fight, thou shalt conquer the enemies in battle. 

Samjayasaid: 

35. Having heard this utterance of Ke^ava (Krsna), Kiritin 
(Arjuna), with folded hands and trembling, saluted again and 
prostrating himself with great fear, spoke in a faltering voice to 
Krsna. 

Arjuna' s hymn of praise 

Arjuna said: 

36. 0 Hrsikesa (Krsna), rightly does the world rejoice and de- 
light in Thy magnificence. The Raksasas are fleeing in terror in all 
directions and all the hosts of perfected ones are bowing down before 
Thee (in adoration). 

37. And why should they not do Thee homage, O Exalted One, 
who art greater than Brahma, the original creator? O Infinite 
Being, Lord of the gods, Refuge of the universe. Thou art the Im- 
perishable, the being and the non-being and what is beyond that. 

38. Thou art the First of gods, the Primal Person, the Supreme 
Resting Place of the world. Thou art the knower and that which is 
to be known and the supreme goal. And by Thee is this universe 
pervaded, O Thou of infinite form! 

39. Thou art Vayu [the wind], Yama [the destroyer], Agni [the 
fire], Varuna [the sea-god] and Sasanka [the moon], and Prajapati, 
the grandsire [of all]. Hail, hail to Thee, a thousand times. Hail, 
hail to Thee again and yet again. 

40. Hail to Thee in front, [hail] to Thee behind and hail to Thee 
on every side, O All; boundless in power and immeasurable in 
might, Thou dost penetrate all and therefore Thou art All. 

41. For whatsoever I have spoken in rashness to Thee, thinking 
that Thou art my companion and unaware of this [fact of] Thy 
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greatness, O Krsna, O Yadava, O Comrade’’ ; out of my negligence 
or may be through fondness, 

42. And for whatsoever disrespect was shown to Thee in jest, while 
at play or on the bed or seated or at meals, either alone or in the 
presence of others, I pray, O Unshaken One, forgiveness from Thee, 
the Immeasurable. 

43. Thou art the father of the world of the moving and the un- 
moving. Thou art the object of its worship and its venerable teacher. 
None is equal to Thee; how then could there be one greater than 
Thee in the three worlds, O Thou of incomparable greatness? 

44. Therefore bowing down and prostrating my body before Thee, 
Adorable Lord, I seek Thy grace. Thou, O God, shouldst bear with 
me as a father to his son, as a friend to his friend, as a lover to his 
beloved. 

45. I have seen what was never seen before and I rejoice but my 
heart is shaken with fear. Show me that other [previous] form of 
Thine, O God, and be gracious, O Lord of the gods and Refuge of 
the Universe! 

46. I wish to see Thee even as before with Thy crown, mace, and 
disc in Thy hand. Assume Thy four-armed shape, O Thou of a 
thousand arms and of universal form.^ 

The Lord's grace and assurance 

The Blessed Lord said : 

47. By My grace, through My divine power, O Aijuna, was shown 
to thee this supreme form, luminous, universal, infinite and primal 
which none but thee has seen before. 

48. Neither by the Vedas, [nor by] sacrifices nor by study nor by 
gifts nor by ceremonial rites nor by severe austerities can I with this 
form be seen in the world of men by any one else but thee, O hero 
of the Kurus (Arjuna). 

49. May you not be afraid, may you not be bewildered seeing this 
terrific form of Mine. Free from fear and glad at heart, behold again 
this other [former] form of Mine. 

Samjaya said: 

50. Having thus spoken to Aijuna, Vasudeva (Krsna) revealed to 
him again His own form. The Exalted One, having assumed again 
the form of grace, comforted the terrified Aijuna. 

^ Arjiina is asking Kx^a to assume the shape of Visnu of whom He is said to be an 
incarnation. 
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Arjuna said: 

51. Beholding again this Thy gracious human form, O Janardana 
(Krsna), I have now become collected in mind and am restored to 
my normal nature. 

The Blessed Lord said : 

52. This form of Mine which is indeed very hard to see, thou hast 
seen. Even the gods are ever eager to see this form. 

53. In the form in which thou hast seen Me now, I cannot be 
seen either by the Vedas or by austerities or by gifts or by sacrifices. 

54. But by unswerving devotion to Me, O Aquna, I can be thus 
known, truly seen and entered into, O Oppressor of the foe (Arjuna). 

55. He who does work for Me, he who looks upon Me as his goal, 
he who worships Me, free from attachment, who is free from enmity 
to all creatures, he goes to Me, O Pandava (Arjuna). 

This is the eleventh chapter, entitled '‘The Vision of the Cosmic 
Form.” 


Chapter 12: Worship of the Personal Lord is 

BETTER THAN MEDITATION OF THE ABSOLUTE 

Devotion and contemplation 

Arjuna said: 

1 . Those devotees who, thus ever harmonized, worship Thee and 
those, again, who worship the Imperishable and the Unmanifested — 
which of these have the greater knowledge o^yogal 

The Blessed Lord said: 

2. Those who fixing their minds on Me worship Me, ever har- 
monized and possessed of supreme faith — them do I consider most 
perfect in yoga. 

3. But those who worship the Imperishable, the Undefinablp, the 
Unmanifested, the Omnipresent, the Unthinkable, the Unchanging 
and the Immobile, the Constant, 

4. By restraining all the senses, being even-minded in all con- 
ditions, rejoicing in the welfare of all creatures — they come to Me 
indeed [just like the others]. 

5. The difficulty of those whose thoughts are set on the Unmani- 
fested is greater, for the goal of the Unmanifested is hard to reach 
by the embodied beings. 
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Different approaches 

6. But those who, laying all their actions on Me, intent on Me, 
worship, meditating on Me, with unswerving devotion, 

7. These whose thoughts are set on Me, I straightway deliver from 
the ocean of death-bound existence, O Partha (Aijuna). 

8. On Me alone fix thy mind, let thy understanding dwell in Me; 
In Me alone shalt thou live thereafter. Of this there is no doubt. 

9. If, however, thou art not able to fix thy thought steadily on 
Me, then seek to reach Me by the practice of concentration, O winner 
of wealth (Aijuna). 

10. If thou art unable even to seek by practice, then be as one 
whose supreme aim is My service; even performing actions for My 
sake, thou shalt attain perfection. 

1 1. If thou art not able to do even this, then, taking refuge in My 
disciplined activity, renounce the fruit of all action, with the self 
subdued. 

12. Better indeed is knowledge than the practice of concentration; 
better than knowledge is meditation; better than meditation is the 
renunciation of the fruit of action; on renunciation follows imme- 
diately peace. 

The true devotee 

13. He who has no ill will to any being, who is friendly and com- 
passionate, free from egoism and self-sense, even-minded in pain and 
pleasure, and patient, 

14. Thejvo^z who is ever content, self-controlled, unshakable in 
determination, with mind and understanding given up to Me — ^he, 
My devotee, is dear to Me. 

15. He from whom the world does not shrink and who does not 
shrink from the world and who is free from joy and anger, fear and 
agitation — ^he too is dear to Me. 

16. He who has no expectation, is pure, skilful in action, uncon- 
cerned, and untroubled, who has given up all initiative in action — 
he. My devotee, is dear to Me. 

17. He who neither rejoices nor hates, neither grieves nor desires, 
and who has renounced good and evil — ^he who is thus devoted is 
dear to Me. 

18. He who [behaves] alike to foe and friend, also to good and evil 
repute, and who is alike in cold and heat, pleasure and pain, and 
who is free from attachment. 
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19. He who holds equal blame and praise, who is silent [restrained 
in speech], content with anything that comes, who has no fixed abode 
and is firm in mind — that man who is devoted is dear to Me. 

20. But those who with faith, holding Me as their supreme aim, 
follow this immortal wisdom — those devotees are exceeingly dear 
to Me. 

This is the twelfth chapter, entitled “The Yoga of Devotion.” 


Chapter 13: The Body called the Field, the 
Soul galled the Knower of the Field, and 
Discrimination between them 

The field and the knower of the field 

Aijuna said : 

Prakrti 2016 . purusa, the field and the knower of the field,^ knowledge 
and the object of knowledge — these I should like to know, O Kesava 
(Krsna).® 

The Blessed Lord said : 

1 . This body, O Son of Kunti (Arjuna) , is called the field, and hi m 
who knows this those who know thereof call the knower of the field. 

2. Know Me as the Knower of the field in all fields, O Bharata 
(Aq’una) . The knowledge of the field and its knower do I regard as 
true knowledge. 

3. Hear briefly from Me what the field is, of what nature, what 
its modifications are, whence it is, what he [the knower of the field] 
is, and what his powers are. 

4. This has been sung by sages in many ways and distinctly, in 
various hymns and also in well-reasoned and conclusive expressions 
of the aphorisms of the Absolute [Brahma i'a/ra].® 

5. The great [five gross] elements, self-sense, understanding, as 
also the unmanifested, the ten senses and mind, and the five objects 
of the senses,* 

^ Prakrti (Nature) is unconscious activity, zndpuru^a (the self) is inactive consciousness. 
The body is called the field in which events happen; all growth, decline, and death take 
place in it. The conscious principle, inactive and detached, which lies behind all active 
states as witness, is the knower of the field. See also below, Chapter XII, on the Saihkhya 
system. 

® This verse is not foimd in some editions. If it is included, the total number of verses 
in the Bhagavad-gita will be 701 and not 700, which is the number traditionally accepted. 
So we do not include it in the numbering of the verses. 

* The Gita suggests that it is expoxmding the truths already contained in the Vedas, 
the Upanisads, and the Brahma Sutra or the aphorisms of Bradman later systematized by 
Badarayana. ^ See below, Chapter XII, 
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6. Desire and hatred, pleasure and pain, the aggregate [the 
organism], intelligence, and steadfastness described — this in brief is 
the field along with its modifications. 

Knowledge 

7. Humility [absence of pride], integrity [absence of deceit], non- 
violence, patience, uprightness, service of the teacher, purity of body 
and mind, steadfastness, and self-control, 

8. Indifference to the objects of sense, self-effacement, and the 
perception of the evil of birth, death, old age, sickness, and pain, 

9. Non-attachment, absence of clinging to son, wife, home, and 
the like, and a constant equal-mindedness to all desirable and 
undesirable happenings, 

10. Unswerving devotion to Me with wholehearted discipline, 
resort to solitary places, dislike for a crowd of people, 

11. Constancy in the knowledge of the Spirit, insight into the end 
of the knowledge of Truth — this is declared to be true knowledge, 
and all that is different from it is non-knowledge. 

12. I will describe that which is to be known and by knowing 
which life eternal is gained. It is the Supreme Brahman who is begin- 
ningless and who is said to be neither existent nor non-existent. 

The knower of the field 

13. With his hands and feet everywhere, with eyes, heads, and 
faces on all sides, with ears on all sides, He dwells in the world, 
enveloping aU. 

14. He appears to have the qualities of all the senses and yet is 
without any of the senses, unattached and yet supporting all, free 
from the guims [dispositions of prakrti^ and yet enjoying them. 

15. He is without and within all beings. He is unmoving as also 
moving. He is too subtle to be known. He is far away and yet is 
He near. 

16. He is undivided [indivisible] and yet He seems to be divided 
among beings. He is to be known as supporting creatures, destroying 
them and creating them afresh. 

17. He is the Light of lights, said to be beyond darkness. Know- 
ledge, the object of knowledge, and the goal of knowledge — ^He is 
seated in the hearts of all. 
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The fruit of knowledge 

18. Thus the field, also knowledge and the object of knowledge 
have been briefly described. My devotee who understands thus 
becomes worthy of My state. 

Mature and spirit 

19. Know thou that prakrti [Nature] and purusa [soul] are both 
beginningless ; and know also that the forms and modes are born of 
prakrti?' 

20. Nature is said to be the cause of effect, instrument, and agent- 
(ness) and the soul is said to be the cause, in regard to the experience 
of pleasure and pain. 

21. The soul in nature enjoys the modes born of nature. Attach- 
ment to the modes is the cause of its births in good and evil wombs. 

22. The Supreme Spirit in the body is said to be the Witness, the 
Permitter, the Supporter, the Experiencer, the Great Lord and the 
Supreme Self. 

23. He who thus knows soul {purusa) and Nature {prakrti) together 
with the modes {guifias) — though he act in every way, he is not born 
again. 

Different roads to salvation 

24. By meditation some perceive the Self in the self by the self; 
others by the path of knowledge and still others by the path of works, 

25. Yet others, ignorant of this [these paths oiyoga'l^ hearing from 
others, worship; and they too cross beyond death by their devotion 
to what they have heard. 

26. Whatever being is born, moving or unmoving, know thou, 
O Best of the Bharatas (Aguna), that it is sprung through the union 
of the field and the knower of the field. 

27. He who sees the Supreme Lord abiding equally in all beings, 
never perishing when they perish — ^he, verily, sees, 

28. For, as he sees the Lord present, equally everywhere, he does 
not injure his true Self by the self and then he attains to the supreme 
goal. 

29. He who sees that all actions are done only by Nature {prakrti) 
and likewise that the self is not the doer — ^he verily sees. 

^ The purusa described in this section is not the multiple punt$a of the Samkhya (sec 
below. Chapter XII). The GUa does not look upon prakrti zndpum^a as two independent 
elements as the Samkhya does, but looks upon them as the inferior and the superior forms 
of one and the same Supreme. 
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30. When he sees that the manifold state of beings is centred 
in the One and from which alone they spread out, then he attains 
Brahman, 

31. Because this Supreme Self, imperishable, is without beginning, 
without qualities, so, O Son of Kunti (Aijuna), though It dwells in 
the body, It neither acts nor is tainted. 

32. As the all-pervading ether is not tainted, by reason of its 
subtlety, even so the Self that is present in every body does not suffer 
any taint. 

33. As the one sun illumines this whole world, so does the Lord 
of the field illumine this entire field, O Bharata (Aijuna). 

34. Those who perceive thus by their eye of wisdom the distinction 
between the field and the knower of the field, and the deliverance 
of beings from Nature {prakrti) — ^they attain to the Supreme. 

This is the thirteenth chapter, entitled "‘The Toga of the Distinction 
between the Field and the Knower of the Field.” 

Chapter 14: The Mystical Father of All Beings 

The highest knowledge 

The Blessed Lord said : 

1. I shall again declare that supreme wisdom, of all wisdom the 
best, by knowing which all sages have passed from this world to the 
highest perfection. 

2. Having resorted to this wisdom and become of like nature to 
Me, they are not born at the time of creation; nor are they disturbed 
at the time of dissolution. 

3. Great brahma [prakrti] is My womb: in that I cast the seed 
and from it is the birth of all beings, O Bharata (Aijuna). 

4. Whatever forms are produced in any wombs whatsoever, O Son 
of Kunti (Arjuna), great brahma is their womb and I am the Father 
who casts the seed. 


Goodness^ passion and dullness 

5. The three modes [gunas] goodness [sattva]^ passion [rajas] ^ and 
dullness [tamos] born of nature [prakrti) bind down in the body, 
O Mighty-armed (Aijuna), the imperishable dweller in the body. 

6. Of these, goodness [sattva] being pure, causes illumination and 
health. It binds, O blameless one, by attachment to happiness and 
by attachment to knowledge. 
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7. Passion {rajas ) , know thou, is of the nature of attraction, springing 
from craving and attachment. It binds fast, O Son of Kunti (Arjuna), 
the embodied one by attachment to action. 

8. But dullness {tamos) ^ know thou, is born of ignorance and 
deludes all embodied beings. It binds, O Bharata (Aijuna), by 
[developing the qualities of] negligence, indolence and sleep. 

9. Goodness attaches one to happiness, passion to action, O 
Bharata (Arjuna), but dullness, veiling wisdom, attaches to negli- 
gence. 

10. Goodness prevails, overpowering passion and dullness, O 
Bharata (Arjuna). Passion prevails, [overpowering] goodness and 
dullness and even so dullness prevails [overpowering] goodness and 
passion. 

11. When the light of knowledge streams forth in all the gates of 
the body, then it may be known that goodness has increased. 

12. Greed, activity, the undertaking of actions, unrest and 
craving — ^these spring up, O Best of the Bharatas (Arjuna), when 
rajas (passion) increases. 

13. Unillumination, inactivity, negligence, and mere delusion — 
these arise, O Joy of the Kurus (Arjuna), when dullness increases. 

14. When the embodied soul meets with dissolution, when good- 
ness prevails, then it attains to the pure worlds of those who know 
the Highest, 

15. Meeting with dissolution when passion prevails, it is born 
among those attached to action; and if it is dissolved when dullness 
prevails, it is born in the wombs of the deluded. 

16. The fruit of good action is said to be of the nature of “good- 
ness ” and pure ; while the fruit of passion is pain, the fruit of dullness 
is ignorance. 

17. From goodness arises knowledge and from passion greed, 
negligence and error arise from dullness, as also ignorance. 

18. Those who are established in goodness rise upwards; the pas- 
sionate remain in the middle [regions] ; the dull steeped in the lower 
tendencies sink downwards, 

19. When the seer perceives no agent other than the modes, 
and knows also that which is beyond the modes, he attains to My 
being. 

20. When the embodied soul rises above these three modes that 
spring from the body, it is freed from birth, death, old age, and pain 
and attains life eternal. 
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The character of him who is beyond the three modes 

Aquna said: 

21. By what mark is he, O Lord, who has risen above the three 
modes characterized? What is his way of life? How does he get 
beyond the three modes? 

The Blessed Lord said : 

22. He, O Pandava (Aijuna), who does not abhor illumination, 
activity, and delusion when they arise nor longs for them when they 
cease; 

23. He who is seated like one unconcerned, unperturbed by the 
modes, who stands apart, without wavering, knowing that it is only 
the modes that act; 

24. He who regards pain and pleasure alike, who dwells in his 
own self, who looks upon a clod, a stone, a piece of gold as of equal 
worth, who remains the same amidst the pleasant and the unpleasant 
things, who is firm of mind, who regards both blame and praise as one ; 

25. He who is the same in honour and dishonour and the same 
to friends and foes, and who has given up all initiative of action, he 
is said to have risen above the modes; 

26. He who serves Me with unfailing devotion of love, rises above 
the three modes, he too is fit for becoming Brahman, 

27. For I am the abode of Brahman^ the Immortal and the Im- 
perishable, of eternal law and of absolute bliss. 

This is the fourteenth chapter entitled ‘‘The Toga of the Dif- 
ferentiation of the Three Modes.” 


Chapter 15: The Tree of Life 
The cosmic tree 


The Blessed Lord seiid : 

1. They speak of the imperishable asvattham (peepal tree) as having 
its root above and branches below. Its leaves are the Vedas and he 
who knows this is the knower of the Vedas.^ 

2. Its branches extend below and above, nourished by the modes, 
with sense objects for its twigs; and below, in the world of men, 
stretch forth the roots resulting in actions. 

1 The world is a living organism united with the Supreme. According to ancient 
belief, the Vedic sacrificial cult is said to sustain the world and so the hymns are said to 
be the leaves which keep the tree with its trunk and branches alive. 
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3. Its real form is not thus perceived here, nor its end nor begin- 
ning nor its foundation. Having cut off this firm-rooted asvattham 
(peepal tree) with the strong sword of non-attachment. 

4. Then, that path must be sought from which those who have 
reached it never return, saying, ‘‘I seek refuge only in that Primal 
Person from whom has come forth this ancient current of the world” 
[this cosmic process]. 

5. Those who are freed from pride and delusion, who have con- 
quered the evil of attachment, who, all desires stilled, are ever 
devoted to the Supreme Spirit, who are liberated from the dualities 
of pleasure and pain and are undeluded, go to that eternal state. 

Manifested life is only a part 

6. The sun does not illumine that, nor the moon nor the fire. That 
is My supreme abode from which those who reach it never return. 

The Lord as the life of the universe 

7. A fragment [or fraction] of My own self, having become a living 
soul, eternal, in the world of life, draws to itself the senses of which 
the mind is the sixth, that rest in nature. 

8. When the lord takes up a body and when he leaves it, he takes 
these [the senses and mind] and goes even as the wind carries per- 
fumes from their places. 

9. He enjoys the objects of the senses, using the ear, the eye, the 
touch sense, the taste sense, and the nose as also the mind. 

10. When He departs or stays or experiences, in contact with the 
modes, the deluded do not see [the indwelling soul] but they who 
have the eye of wisdom [or whose eye is wisdom] see. 

11. The sages also striving perceive Him as established in the self, 
but the unintelligent, whose souls are undisciplined, though striving, 
do not find Him. 

12. That splendour of the sun that illumines this whole world, 
that which is in the moon, that which is in the fire, that splendour, 
know as Mine. 

1 3 . And entering the earth, I support all beings by My vital energy * 
and becoming the sapful soma [moon], I nourish all herbs [or plants]. 

14. Becoming the fire of life in the bodies of living creatures and 
mingling with the upward and downward breaths, I digest the four 
kinds of food. 
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15. And I am lodged in the hearts of all; from Me are memory 
and knowledge as well as their loss. I am indeed He who is to be 
known by all the Vedas. I indeed [am] the author of the Vedanta 
and I too the knower of the Vedas. 

The Supreme Person 

16. There are two persons in this world, the perishable and the 
imperishable ; the perishable is all these existences and the unchanging 
is the imperishable. 

17. But other than these, the Highest Spirit called the Supreme 
Self who, as the Undying Lord, enters the three worlds and sustains 
them. 

18. As I surpass the perishable and am higher even than the 
imperishable, I am celebrated as the Supreme Person in the world 
and in the Veda. 

19. He who, undeluded, thus knows Me, the Highest Person, is 
the knower of all and worships Me with all his being [with his whole 
spirit], O Bharata (Arjuna). 

20. Thus has this most secret doctrine been taught by Me, O 
blameless one. By knowing this, a man will become wise and will 
have fulfilled all his duties, O Bharata (Arjuna). 

This is the fifteenth chapter entitled ‘‘The Toga of the Supreme 
Person.” 


Chapter 16: The Nature of the Godlike 
AND the Demoniac Mind 

Those of divine nature 

The Blessed Lord said: 

1. Fearlessness, purity of mind, steadfastness in knowledge and 
concentration, charity, self-control and sacrifice, study of the scrip- 
tures, austerity, and uprightness, 

2. Non-violence, truth, freedom from anger, renunciation, tran- 
quillity, aversion to fault finding, compassion to living beings, free- 
dom from covetousness, gentleness, modesty, and steadiness [absence 
of fickleness], 

3. Vigour, forgiveness, fortitude, purity, freedom from malice and 
excessive pride — these, O Pandava (Aijuna), are the endowments of 
him who is born with the divine nature. 
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The demoniac 

4. Ostentation, arrogance, excessive pride, anger, as also harshness 
and ignorance, these, O Partha (Arjuna), are the endowments of 
him who is born with the demoniac nature. 


Their respective results 

5. The divine endowments are said to make for deliverance and 
the demoniac for bondage. Grieve not, O Pandava (Arjuna), thou 
art born with the divine endowments [for a divine destiny]. 


The nature of the demoniac 

6. There are two types of beings created in the world — the divine 
and the demoniac. The divine have been described at length. Hear 
from me, O Partha (Arjuna), about the demoniac. 

7. The demoniac do not know about the way of action or the way 
of renunciation. Neither purity, nor good conduct, nor truth is found 
in them. 

8. They say that the world is unreal, without a basis, without a 
Lord, not brought about in regular causal sequence, caused by desire, 
in short. 

9 Holding fast to this view, these lost souls of feeble understanding, 
of cruel deeds, rise up as the enemies of the world for its destruction. 

10. Giving themselves up to insatiable desire, full of hypocrisy, 
excessive pride and arrogance, holding wrong views through delusion, 
they act with impure resolves. 

1 1. Obsessed with innumerable cares which would end only with 
[their] death, looking upon the gratification of desires as their highest 
aim, assured that this is all. 

12. Bound by hundreds of ties of desire, given over to lust and 
anger, they strive to amass hoards of wealth, by unjust means, for 
the gratification of their desires. 

13. ‘^This today has been gained by me: this desire I shall attain, 
this is mine and this wealth also shall be mine [in the future]. 

14. “This foe is slain by me and others also I shall slay. I am the 
lord, I am the enjoyer, I am successful, mighty and happy. 

15. “I am rich and well-born. Who is there like unto me? I shall 
sacrifice, I shall give, I shall rejoice,” thus they [say], deluded by 
ignorance. 
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16. Bewildered by many thoughts, entangled in the meshes of 
delusion and addicted to the gratification of desires, they fall into a 
foul hell. 

17. Self-conceited, obstinate, filled with the pride and arrogance 
of wealth, they perform sacrifices which are so only in name with 
ostentation and without regard to rules. 

18. Given over to self-conceit, force, and pride and also to lust 
and anger, these malicious people despise Me dwelling in the bodies 
of themselves and others. 

19. These cruel haters, worst of men, I hurl constantly these evil- 
doers only into the wombs of demons in this cycle of births and deaths. 

20. Fallen into the wombs of demons, these deluded beings from 
birth to birth, do not attain to Me, O Son of Kunti (Arjuna), but 
go down to the lowest state. 

The triple gate of hell 

21. The gateway of this hell leading to the ruin of the soul is 
threefold, lust, anger, and greed. Therefore these three one should 
abandon. 

22. The man who is released from these, the three gates to dark- 
ness, O son of Kunti (Aquna), does what is good for his soul and 
then reaches the highest state, 

23. But he who discards the scriptural law and acts as his desires 
prompt him, he does not attain either perfection of happiness or the 
highest goal. 

24. Therefore let the scripture be thy authority for determining 
what should be done and what should not be done. Knowing what 
is declared by the rules of the scripture, thou shouldst do thy work 
in this world. 

This is the sixteenth chapter entitled “The Toga of the Distinction 
between the Divine and the Demoniac Endowments.’’ 


Chapter 17: The Three Modes Applied to 
Religious Phenomena 

Three kinds of faith 

Aijunasaid: 

1. Those who, neglecting the ordinances of scriptures, offer sacri- 
fices filled with faith — ^what is their position, O Eisna? Is it one of 
goodness or of passion or of dullness? 
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The Blessed Lord said : 

2. The faith of the embodied is of three kinds, born of their nature, 
good, passionate, and dull. Hear now about it. 

3. The faith of every individual, O Bharata (Arjuna), is in accord- 
ance with his nature. Man is of the nature of his faith: what his 
faith is, that, verily, he is. 

4. Good men worship the gods, the passionate worship the demi- 
gods, and the demons and the others [who are] the dull, worship the 
spirits and ghosts. 

5. Those men, vain and conceited and impelled by the force of 
lust and passion, who perform violent austerities, which are not 
ordained by the scriptures, 

6. Being foolish oppress the group of elements in their body and 
Me also dwelling in the body. Know these to be demoniac in their 
resolves. 

Three kinds of food 

7. Even the food which is dear to all is of three kinds. So are 
the sacrifices, austerities, and gifts. Hear thou the distinction of 
these. 

8. The foods which promote life, vitality, strength, health, joy, and 
cheerfulness, which are sweet, soft, nourishing, and agreeable are 
dear to the ‘‘good.” 

9. The foods that are bitter, sour, saltish, very hot, pungent, harsh, 
and burning, producing pain, grief, and disease are liked by the 
“passionate.” 

10. That which is spoiled, tasteless, putrid, stale, refuse, and un- 
clean is the food dear to the “dull.” 

Three kinds of sacrifice 

1 1 . That sacrifice which is offered, according to the scriptural law, 
by those who expect no reward and believe firmly that it is their 
duty to offer the sacrifice, is “good.” 

12. But that which is offered in expectation of reward or for the 
sake of display, know, O best of the Bharatas (Aijuna), that sacrifice 
to be “passionate.” 

13. The sacrifice which is not in conformity with the law, in which 
no food is distributed, no hymns are chanted, and no fees are paid, 
which is empty of faith, they declare to be “dull.” 
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Three kinds of penance 

14. The worship of the gods, of the twice-born, of teachers and of 
the wise, purity, uprightness, continence, and non-violence, this is 
said to be the penance of the body. 

15. The utterance [of words] which gives no offence, which is 
truthful, pleasant, and beneficial and the regular recitation of the 
Veda — this is said co be the penance of speech. 

16. Serenity of mind, gentleness, silence, self-control, the purity of 
mind — this is called the penance of mind. 

17. This threefold penance practised with utmost faith by men of 
balanced mind without the expectation of reward, they call ‘‘good.’’ 

18. That penance which is performed in order to gain respect, 
honour, and reverence and for the sake of show is said to be “pas- 
sionate”; it is unstable and not lasting, 

19. That penance which is performed with a foolish obstinacy by 
means of self-torture or for causing injury to others is said to be 
“dull.” 

Three kinds of gif ts 

20. That gift which is made to one from whom no return is ex- 
pected, with the feeling that it is one’s duty to give and which is 
given in proper place and time and to a worthy person, that gift is 
held to be “good.” 

21. But that gift which is made with the hope of a return or with 
the expectation of future gain or when it hurts to give is held to be 
“passionate.” 

22. And that gift which is made at a wrong place or time or to 
an unworthy person, without proper ceremony or with contempt, 
that is declared to be “dull.” 

The mystical utterance: Aum Tat Sat 

23. Tat Sat"'' — this is considered to be the threefold symbol 
of Brahman?- By this were ordained of old the brahmins^ the Vedas 
and the sacrifices. 

24. Therefore with the utterance of the acts of sacrifice, 

gift, and penance enjoined in the scriptures are always undertaken 
by the expounders of Brahman. 

25. Ajid with the utterance of the word the acts of sacrifice 

^ ‘Miow” expresses the absolute supremacy, “tef” the universality, and “ja/” the 
reality of Brahman. 
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and penance and the various acts of giving are performed by the 
seekers of salvation, without aiming at the reward. 

26. The word is employed in the sense of reality and good- 
ness; and so also, O Partha (Aijuna), the word is used for 

praiseworthy action. 

27. Steadfastness in sacrifice, penance, gift is also called and 
so also any action for such purposes is called sat, 

28. Whatever offering or gift is made, whatever penance is per- 
formed, whatever rite is observed, without faith, it is called 

O Partha (Arjuna) ; it is of no account hereafter or here. 

This is the seventeenth chapter entitled, “The Toga of the Three- 
fold Division of Faith.” 

Chapter 18 : Conclusion 

Renunciation is to be practised not towards work 
but to the fruits of work 

Aijuna said : 

1. I desire, O Mighty-armed (Krsna), to know the true nature of 
renunciation and of relinquishment, O Hrsikesa (Krsna), severally 
O Kesinisudana (Krsna). 

The Blessed Lord said : 

2. The wise understand by “renunciation” the giving up of works 
prompted by desire : the abandonment of the fruits of all works, the 
learned declare, is relinquishment. 

3. “Action should be given up as an evil,” say some learned men; 
others declare that “acts of sacrifice, gift, and penance are not to be 
given up.” 

4. Hear now from Me, O Best of the Bharatas (Aijuna), the truth 
about relinquishment: relinquishment, O Best of men (Aijuna), has 
been explained as threefold. 

5. Acts of sacrifice, gift, and penance are not to be relinquished 
but should be performed. For sacrifice, gift, and penance are purifiers 
of the wise. 

6. But even these works ought to be performed, giving up attach- 
ment and desire for fruits. This, O Partha (Aijuna), is my decided 
and final view. 

7. Verily the renunciation of any duty that ought to be done is 
not right. The abandonment of it through ignorance is declared to 
be of the nature of “dullness.” 
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8. He who gives up a duty because it is painful or from fear of 
physical suffering performs only title relinquishment of the pas- 
sionate” kind and does not gain the reward of relinquishment. 

9. But he who performs a prescribed duty as a thing that ought 
to be done, renouncing all attachment and also the fruit — ^his relin- 
quishment is regarded as one of "'goodness.” 

10. The wise man, who renounces, whose doubts are dispelled, 
whose nature is of goodness, has no aversion to disagreeable action 
and no attachment to agreeable action. 

11. It is indeed impossible for any embodied being to abstain from 
work altogether. But he who gives up the fruit of action — he is said 
to be the relinquisher. 

12. Pleasant, unpleasant, and mixed — threefold is the fruit of 
action accruing after death to those who have not relinquished: there 
is none whatever for those who have renounced. 

13. O Mighty-armed (Aijuna), learn of Me, these five factors 
for the accomplishment of all actions, as stated in the Saihkhya 
doctrine: 

14. The seat of action^ and likewise the agent, the instruments of 
various sorts, the many kinds of efforts, and providence being the 
fifth. 

15. Whatever action a man undertakes by his body, speech, or 
mind, whether it is right or wrong, these five are its factors. 

1 6. Such being the case, the man of perverse mind who, on account 
of his untrained understanding, looks upon himself as the sole agent 
— ^he does not see truly. 

17. He who is free from self-sense, whose understanding is not 
sullied, though he slay these people — he slays not nor is he bound 
[by his actions]. 


Knowledge and action 

18. Knowledge, the object of knowledge, and the knowing subject, 
are the threefold incitement to action: the instrument, the action, 
and the agent are the threefold composite of action. 

19. Knowledge, action, and the agent are said, in the science of 
modes, to be of three kinds only, according to difference in the 
modes.^ Hear thou duly of these also. 

^ The “seat” refers to the physical body. 

® The Saxhkhya system is referred to and it is authoritative in some matters though 
not in regard to the highest truth. 
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Three kinds of knowledge 

20. The knowledge by which the one Imperishable Being is seen 
in all existences, undivided in the divided — ^know that that know- 
ledge is of goodness.” 

21. The knowledge which sees multiplicity of beings in the dif- 
ferent creatures, by reason of their separateness — ^know that that 
knowledge is of the nature of “passion.” 

22. But that which clings to one single effect as if it were the whole, 
without concern for the cause, without grasping the real, and narrow 
is declared to be of the nature of “dullness.” 

Three kinds of work 

23. An action which is obligatory, which is performed without 
attachment, without love or hate by one undesirous of fruit — that is 
said to be of the nature of “goodness.” 

24. But that action which is done in great strain by one who seeks 
to gratify his desires or is impelled by self-sense is said to be of the 
nature of “passion.” 

25. The action which is undertaken through ignorance, without 
regard to consequences or to loss and injury and without regard to 
one’s human capacity — that is said to be of the nature of “dullness.” 

Three kinds of doer ' 

26. The doer who is free from attachment, who has no speech of 
egotism, full of resolution and zeal, and who is unmoved by success 
or failure — ^he is said to be of the nature of “goodness.” 

27. The doer who is swayed by passion, who eagerly seeks the 
fruit of his works, who is greedy, of violent nature, impure, who is 
moved by joy and sorrow — ^he is said to be of “passionate” nature. 

28. The doer who is unbalanced, vulgar, obstinate, deceitful, 
malicious, indolent, despondent, and procrastinating — ^he is said to 
be of the nature of “ dullness.” 

Three kinds of understanding 

29. Hear now the threefold distinction of understanding as also of 
steadiness, O Winner of wealth (Aijuna), according to the modes, to 
be set forth fully and separately. 

30. The understanding which knows action and non-action, what 
ought to be done and what ought not to be done, what is to be feared 
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and what is not to be feared, what binds and what frees the soul — that 
understanding, O Partha (Aquna), is of the nature of goodness.*’ 

3 1 . That by which one knows in a mistaken way the right and the 
wrong, what ought to be done and what ought not to be done — that 
understanding, O Partha (Aijuna), is of the nature of “passion.” 

32. That which, enveloped in darkness, conceives as right what is 
wrong and sees all things in a perverted way [contrary to the truth] — 
that understanding, O Partha (Aijuna), is of the nature of “dull- 
ness.” 

Three kinds of steadiness 

33. The unwavering steadiness by which, through concentration, 
one controls the activities of the mind, the life breaths, and the 
senses — that, O Partha (Aijuna), is of the nature of “goodness.” 

34. The steadiness by which one holds fast to duty, pleasure, and 
wealth, desiring the fruit of each on its occasion — that, O Partha 
(Arjuna), is of the nature of “passion.” 

35. That steadiness by which a fool does not give up sleep, fear, 
grief, depression, and arrogance — that, O Partha (Aijuna), is of the 
nature of “dullness.” 

Three kinds of happiness 

36. And now hear from Me, O Best of the Bharatas (Aijuna), the 
three kinds of happiness: That in which a man comes to rejoice by 
long practice and in which he reaches the end of his sorrovv^, 

37. That happiness which is like poison at first and like nectar at 
the end, which springs from a clear understanding of the Self, is said 
to be of the nature of “goodness.” 

38. That happiness which arises from the contact of the senses and 
their objects and which is like nectar at first but like poison at the 
end — ^such happiness is recorded to be “passionate.” 

39. That happiness which deludes the soul both at the beginning 
and at the end, and which arises from sleep, sloth, and negligence — 
that is declared to be of the nature of “dullness.” 

Various duties determined bjp one^s nature {svabhdva) 
and station {svadharma) 

40. There is no creature either on earth or, again, among the gods 
in heaven which is free from the three modes bom of nature. 

41. Of brahmins^ of ksatriyas, and vaisyas^ as also of sudras^ O Con- 
queror of the foe (Arjuna), the activities are distinguished, in 
accordance with the qualities bom of their nature. 
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42. Serenity, self-control, austerity, purity, forbearance and up- 
rightness, wisdom, knowledge, and faith in religion — these are the 
duties of the brahmin^ born of his nature. 

43. Heroism, vigour, steadiness, resourcefulness, not fleeing even 
in a battle, generosity, and leadership — these are the duties of a 
ksatriya, born of his nature. 

44. Agriculture, tending cattle, and trade are the duties of a vaisya^ 
born of his nature; work of the character of service is the duty of a 
sudrUy born of his nature. 

45. Devoted each to his own duty man attains perfection. How 
one devoted to one’s own duty attains perfection, that do thou 
hear. 

46. He from whom all beings arise and by whom all this is per- 
vaded — ^by worshipping Him through the performance of his own 
duty does man attain perfection. 

47. Better is one’s own law though imperfectly carried out than 
the law of another carried out perfectly. One does not incur sin 
when one does the duty ordained by one’s own nature. 

48. One should not give up the work suited to one’s nature, O Son 
of Kunti (Arjuna), though it may be defective, for all enterprises are 
clouded by defects as fire by smoke. 

Karma-yoga and absolute perfection 

49. He whose understanding is unattached everywhere, who has 
subdued his self and from whom desire has fled — ^he comes through 
renunciation to the supreme state transcending all work. 

Perfection and Brahman 

50. Hear from me in brief, O Son of Kunti (Aquna), how, having 
attained perfection, he attains to the Brahman^ that supreme con- 
summation of wisdom. 

51. Endowed with a pure understanding, firmly restraining one- 
self, turning away from sound and other objects of sense and casting 
aside attraction, and aversion, 

52. Dwelling in solitude, eating but little, controlling speech, 
body, and mind, and ever engaged in meditation and concentration 
and taking refuge in dispassion, 

53. And casting aside self-sense, force, arrogance, desire, anger, 
possession, egoless, and tranquil in mind, he becomes worthy of 
becoming one with Brahman. 
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The highest devotion 

54. Having become one with Brahman^ and being tranquil in 
spirit, he neither grieves nor desires. Regarding all beings as alike 
he attains supreme devotion to Me. 

55. Through devotion he comes to know Me, what My measure 
is and who I am in truth ; then, having known Me in truth, he forth- 
with enters into Me. 

Application of the teaching to Arjuna^s case 

56. Doing continually all actions whatsoever, taking refuge in Me, 
he reaches by My grace the eternal, undying abode. 

57. Surrendering in thought all actions to Me, regarding Me as 
the Supreme, and resorting to steadfastness in understanding, do 
thou fix thy thought constantly on Me. 

58. Fixing thy thought on Me, thou shalt, by My grace, cross over 
all difficulties; but if, from self-conceit, thou wilt not listen [to Me], 
thou shalt perish. 

59. If indulging in self-conceit, thou thinkest, “I will not fight,” 
vain is this, thy resolve. Nature will compel thee. 

60. That which, through delusion, thou wishest not to do, O Son 
of Kunti (Aguna), that thou shalt do even against thy will, fettered 
by thy own acts, bom of thy nature. 

61. The Lord abides in the hearts of all beings, O Aguna, causing 
them to turn round by His power as if they were mounted on a 
machine. 

62. Flee unto Him for shelter with all thy being, O Bharata 
(Aguna). By Bfis grace shalt thou obtain supreme peace and eternal 
abode. 

63. Thus has wisdom more secret than all secrets been declared 
to thee by Me. Reflect on it fully and do as thou choosest. 

Final appeal 

64. Listen again to My supreme word, the most secret of all. Well 
beloved art thou of Me, therefore I shall tell thee what is good for thee. 

65. Fix thy mind on Me; be devoted to Me; sacrifice to Me; 
prostrate thyself before Me; so shalt thou come to Me. I promise 
thee truly, for thou art dear to Me. 

66. Abandoning all duties, come to Me alone for shelter. Be not 
grieved, for I shall release thee from all evils. 
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The reward of following the doctrine 

67. Never is this to be spoken by thee to one who is not austere 
in life or who has no devotion in him or who is not obedient or who 
speaks ill of Me. 

68. He who teaches this supreme secret to My devotees, showing 
the highest devotion to Me, shall doubdess come to Me. 

69. There is none among men who does dearer service to Me than 
he; nor shall there be another dearer to Me in the world. 

70. And he who studies this sacred dialogue of ours, by him I 
would be worshipped through the sacrifice of knowledge, so I hold. 

7 1 . And the man who listens to it with faith and without scoffing, even 
he, being liberated, shall attain to the happy worlds of the righteous. 

72. O Partha (Aijuna), has this been heard by thee with thy 
thought fixed to one point? O Winner of wealth (Aguna), has thy 
distraction of thought caused by ignorance been dispelled? 

Conclusion 

Arjuna said : 

73. Destroyed is my delusion, and recognition has been gained by 
me through Thy grace, O Acyuta (Krs^a). I stand firm with my 
doubts dispelled. I shall act according to Thy word. 

Sarhjaya said: 

74. Thus have I heard this wonderful dialogue between Vasudeva 
(Krsna) and the high-souled Partha (Arjuna) causing my hair to 
stand on end. 

75. By the grace of Vyasa, I heard this supreme secret, this 
taught by Krsna himself, the Lord oiyoga, in person. 

76. O King, as I recall again and again this dialogue, wondrous and 
holy, of Kelava (Krsna) and Aijuna, I thrill with joy again and again. 

77. And as often as I recall that most wondrous form of Hari 
(Krsna), great is my astonishment, O King, and I thrill with joy 
again and again. 

78. Wherever there is Krsna, the lord of yoga, and Partha (Aijuna), 
the archer, I think, there will surely be fortune, victory, welfare, and 
morality. 

This is the eighteenth chapter, entitled “The Toga of Release by 
Renunciation.” 

Here the Bhagavad-^ta-Upanisad ends.^ 

) Tlic Shagamd-^ta and the Brahma Sutra have the same status as the Upaiu$iuis; for 
this reason the GUa may be called Bhagaoad’gUd^Upanifad, 
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1. General rules of conduct 

. . .Abstention from injury, truthfulness of speech, justice, com- 
passion, self-restraint. 

Procreation (of offspring) [with] one’s own wife, amiability, 
modesty, patience, — the practice of these is the best of all religions 
as said by. . .Manu himself.. . . (Santiparva 21.11-12) 

Refusal to appropriate what is not given, gift, study (of scriptures), 
penance, abstention from injury, truth, freedom from wrath, and 
worship of the gods in sacrifices, — these are the characteristics of 
virtue.. (Santiparva 37.10) 

Abstention from injury, by act, thought, and word, in respect of 
all creatures, compassion, and gift [charity], constitute behavior that 
is worthy of praise. 

That act or exertion by which others are not benefited, or that 
act in consequence of which one has to feel shame, should never be 
done. (Santiparva 124.65-6) 

. . .it is difficult to say what righteousness is. It is not easy to 
indicate it. No one, in discoursing upon righteousness, can indicate 
it accurately. 

Righteousness was declared (by Brahma) for the advancement 
and growth of all creatures. Therefore, that which leads to advance- 
ment and growth is righteousness. 

Righteousness was declared for restraining creatures from injuring 
one another. Therefore, that is righteousness which prevents injury 
to creatures. (Santiparva 109.9-11) 

... I know morality, which is eternal, with all its mysteries. It is 
nothing else than that ancient morality which is known to all, and 
which consists of universal fnendliness, and is fraught with benefi- 
cence to all creatures. 
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That mode of living which is founded upon a total harmlessness 
towards all creatures or (in case of actual necessity) upon a minimum 
of such harm, is the highest morality. (Santiparva 262.5-6) 

There is no expiation for them that cast off the duties and prac- 
tices of their order and class, country, and family, and those that 
abandon their very creed. (Santiparva 37.20) 


2. Expediency and moderation 

That again which is virtue may, according to time and place, be 
sin. Thus appropriation (of what belongs to others), untruth, and 
injury and killing, may, under special circumstances, become virtue. 

Acts that are (apparently) evil, when undertaken from considera- 
tions connected with the gods, the scriptures, life itself, and the means 
by which life is sustained, produce consequences that are good. 

(Santiparva 37.11, 14) 

Know, O child, these two truths with certainty, viz., that might is 
not always meritorious and forgiveness also is not always meritorious ! 
He that forgiveth always suffereth many evils. Therefore it is that. . . 
the learned applaud not a constant habit of forgiveness. 

Listen now. . .to the demerits of those that are never-forgiving! 
The man of wrath who, surrounded by darkness, always inflicteth, 
by help of his own energy, various kinds of punishments on persons 
whether they deserve them or not, is necessarily separated from his 
friends in consequence of that energy of his. Such a man is hated 
by both relatives and strangers. Such a man, because he insulteth 
others, suffereth loss of wealth and reapeth disregard and sorrow and 

hatred and confusion and enemies He. . .is an object of alarm to 

the world. People always do him an injury when they find a hole. 
Therefore, should men never exhibit might in excess nor forgiveness 
on all occasions. (Vanaparva 6.8 ff.) 

[It is said]: ‘‘To tell the truth is consistent with righteousness. 
There is nothing higher than truth.’’ I shall now, O Bharata, say 
unto thee that which is not generally known to men. 

There where falsehood would assume the aspect of truth, truth 
should not be said. There, again, where truth would assume the 

aspect of falsehood, even falsehood should be said 

(Santiparva 109.4-5) 
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It is always proper to speak the truth. It is better again to speak 
what is beneficial than to speak what is true. I hold that this is 
truth which is fraught with the greatest benefit to all creatures. 

(Santiparva 329.13) 

... In seasons of distress, a person by even speaking an untruth 
acquires the merit of speaking the truth, even as a person who accom- 
plishes an unrighteous act acquires by that very means the merit of 
having done a righteous act. Conduct is the refuge of righteousness. 
Thou shouldst know what righteousness is, aided by conduct. 

(Santiparva 259.6) 

Know that the ksatriya [warrior or king] is the protector and the 
destroyer of the people. Therefore, a ksatriya in distress should take 
(by force) what he can, with a view to (ultimately) protect the 
people. 

No person in this world . . . can support life without injuring other 
creatures. The very ascetic leading a solitary life in the depths of the 
forest is no exception. (Santiparva 130.27-8) 

The irresistible course of time affects all mortals. All earthly things, 
ripened by time, suffer destruction. 

Some, O King, slay some men. The slayers, again, are slain by 
others. This is the language of the world. In reality, however, no 
one slays, and no one is slain. 

Some one thinks men slay (their fellow men) . Another thinks men 
do not slay. The truth is that the birth and destruction of all creatures 
have been ordained to happen in consequence of their very nature. 

(Santiparva 25.14-16) 


3. Destiny and effort 

All acts, good and bad, done in past lives come to the doer. 
Knowing that everything one enjoys or endures at present is the 
result of the acts of past lives, the self urges the understanding on 
different directions (so that it may act in such a way as to avoid all 
unpleasant fruits). (Santiparva 299.42) 

. . .And think also how thou hast been forced by the Supreme 
Ordainer to do such an act (as the slaughter of so many human 
beings) ! 

As a weapon made by a smith or carpenter is under the control 
of the person that is handling it, and moves as he moves it, similarly 
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this universe, controlled by actions done in time, moves as those 
actions move it, (Santiparva 34.21-2) 

. . .thou shouldst always exert with promptitude,. . .for without 
promptitude of exertion mere destiny never accomplishes the objects 
cherished by kings. 

These two, viz., exertion and destiny, are equal (in their operation) . 
Of them, I regard exertion to be superior, for destiny is ascertained 
from the results of what is begun with exertion. 

(Santiparva 58.14-15) 

Learning, penances, vast wealth, indeed, everything, can be earned 
by exertion. Exertion, as it occurs in embodied creatures, is governed 
by intelligence. 

The king. . .should never depend upon destiny.. . . 

(Santiparva 120.45, 54) 


4. Conventional conduct 

. . . Conduct [conventional practice] is the root of prosperity. 
Conduct is the enhancer of fame. 

It is conduct that prolongs life. It is conduct that destroys all 
calamities and evils. Conduct has been said to be superior to all the 
branches of knowledge. 

It is conduct that begets righteousness, and it is righteousness that 
prolongs life. Conduct is the most efficacious rite of propitiating the 
deities (for bringing about auspiciousness of every kind). 

(Anusasanaparva 1 04. 155-7) 


5. Non-attachment and asceticism 

A complete disregard for all (worldly) things, perfect contentment, 
abandonment of hope of every kind, and patience, — these constitute 
the highest good of one that has subjugated one^s senses and acquired 
a knowledge of self. 

No need of attaching thyself to things of this world. Attachment 
to worldly objects is productive of evil. 

Relatives, sons, spouses, the body itself, and all one’s possessions 
stored with care, are unsubstantial and prove of no service in the 
next world. Only acts, good and bad, that one does, follow one to 
the other world. (Santiparva 329.19, 29, 32) 
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That man is said to be truly learned and truly possessed of wisdom 
who abandons every act, who never indulges in hope, who is com- 
pletely dissociated from all worldly surroundings, and who has 
renounced everything that appertains to the world. 

That person, who, without being attached thereto, enjoys all ob- 
jects of sense with the aid of the senses that are completely under his 
control, who is possessed of a tranquil self, who is never moved by 
joy or sorrow, who is engaged in j^o^a-meditation, who lives in com- 
panionship with the deities presiding over his senses and dissociated 
also from them, and who, though endowed with a body, never 
regards himself as identifiable with it, becomes emancipated and 
very soon attains to that which is his highest good. 

(Santiparva 330.14-16) 

Whatever objects, amongst things that are desired, are cast off, 
become sources of happiness. The man that pursues objects of desire 
meets with destruction in the course of the pursuit. 

Neither the happiness that is derived from a gratification of the 
senses nor that great felicity which one may enjoy in heaven, ap- 
proaches to even a sixteenth part of the felicity which arises from the 
destruction of all desire. (Santiparva 47-8) 

. . .Freedom from attachment, emancipation from desire, content- 
ment, tranquility, truth, self-restraint, forgiveness, and universal 
compassion, are the qualities that have now come to me. 

. . . Pure happiness has how come to me. 

(Santiparva 177.43, 48) 

The understanding of the man unconversant v/ith yoga can never 
be directed towards emancipation. One unconversant with yoga 
can never have happiness. Patience and the resolution to cast off 
sorrow, these two indicate the advent of happiness. 

(Santiparva 287.16) 


6. True knowledge versus renunciation 

. . .one becomes cleansed of all sins by means of knowledge alone, 
living the while in [the] Supreme Brahma [deity]. 

The wearing of brown cloths, shaving of the head, bearing of the 
triple stick, and the kamandalu [the begging bowl] — ^these are the 
outward signs of one’s mode of life. These have no value in aiding 
one to the attainment of emancipation. 
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When, notwithstanding the adoption of these emblems of a parti- 
cular mode of life, knowledge alone becomes the cause of one’s 
emancipation from sorrow, it would appear that the adoption of 
mere emblems is perfectly useless. 

Or, if, beholding the mitigation of sorrow in it, thou hast betaken 
thyself to these emblems oisannydsa [asceticism], why then should not 
the mitigation of sorrow be beheld in the umbrella and the sceptre 
to which I have betaken myself? 

Emancipation does not exist in poverty; nor is bondage to be 
found in affluence. One attains to emancipation through knowledge 
alone, whether one is indigent or affluent. 

For these reasons, know that I am living in a condition of freedom, 
though ostensibly engaged in the enjoyment of religion \pLarmd\^ 
wealth, and pleasure, in the form of kingdom and spouses, which 
constitute a field of bondage (for the generality of men). 

The bonds constituted by kingdom and affluence, and the bondage 
of attachments, I have cut off with the sword of renunciation whetted 
on the stone of the scriptures bearing upon emancipation. 

(Santiparva 321.46-52) 


7. Against worldly goods 

The desire for wealth can never be fraught with happiness. If 
acquired, great is the anxiety that the acquirer feels. If lost after 
acquisition, that is felt as death. Lastly, respecting acquisition itself, 
it is very uncertain. 

Wealth cannot be got by even the surrender of one’s person. What 
can be more painful than this? When acquired, one is never gratified 
with its measure, but one continues to seek it. 

Like the sweet water of the Ganges, wealth only increases one’s 
hankering. (Santiparva 177.26-8) 


8, Happiness and sorrow 

In this respect it is said that they [who] are possessed of wisdom, 
beholding that the world of life is overwhelmed with sorrow both 
bodily and mental, and with happiness that is sure to end in misery, 
never suffer themselves to be stupefied. 

He that is wise will strive to rescue himself from sorrow. The hap- 
piness of living creatures is unstable both here and hereafter. 
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Happiness is said to be of two kinds, viz., bodily and mental. Both 
in this and the other world, the visible and the invisible fruits (of 
action) are specified (in the Vedas) for the sake of happiness. There 
is nothing more important than happiness among the fruits or con- 
sequences of the triple aggregate.^ Happiness is desirable. It is an 
attribute of the self. Both virtue and profit are sought for its sake. 
Virtue is its root. This, indeed, is its origin. All acts have for their 
end the attainment of happiness. (Santiparva 190.6-7, 9) 

There is only sorrow in this world but no happiness. . . . 

Sorrow comes after happiness, and happiness after sorrow. One 
does not always suffer sorrow or always enjoy happiness. 

Happiness always ends in sorrow, and sometimes proceeds from 
sorrow itself. He, therefore, that desires eternal happiness must 
abandon both. 

Be it happiness or sorrow, be it agreeable or disagreeable, whatever 
comes should be borne with an unaffected heart. 

They that are highly stupid and they that are masters of their self 
enjoy happiness here. They, however, that occupy an intermediate 
place suffer misery. 

. . . There is no end of grief, and grief arises from happiness itself. 

Happiness and misery, prosperity and adversity, gain and loss, 
death and life, in their turn, wait upon all creatures. For this reason 
the wise man of tranquil self would neither be elated with joy nor 
be depressed with sorrow. (Santiparva 25.22-4, 26-7, 30-31) 

When one reflects properly (one’s heart being purified by such 
reflection), one comes to know that the things of this world are as 
valueless as straw. Without doubt, one is then freed from attachment 
in respect of those things. 

When the world, . . . which is full of defects, is so constituted, every 
man of intelligence should strive for the attainment of the emancipa- 
tion of his self. 

. . . Behold, all creatures, — the superior, the middling, and the 
inferior, — ^in consequence of their respective acts, are entangled in 
grief! 

I do not regard even my own self to be mine. On the other hand, 
I regard the whole world to be mine. I again think that all this 
(which I see) is as much mine as it belongs to others! Grief cannot 
approach me in consequence of this thought. 


^ Virtue, wealth, and pleasure. 
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Having acquired such an understanding, I do not yield either to 
joy or grief. 

As two pieces of wood floating on the ocean come together at one 
time and are again separated, even such is the union of (living) 
creatures in this world. 

Sons, grandsons, kinsmen, relatives, are all of this kind. One 
should never feel affection for them, for separation with them is 
certain. 

Grief arises from the disease constituted by desire. Happiness 
again results from the disease of desire being cured. From joy springs 
sorrow, and sorrow arises repeatedly. 

Sorrow comes after joy, and joy after sorrow. The joys and sorrows 
of human beings are revolving on a wheel. 

After happiness sorrow has come to thee. Thou shalt again have 
happiness. No one suffers sorrow forever, and no one enjoys happi- 
ness forever. (Santiparva 174.4—5, 13-17, 19-21) 
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There are four great aims of human life, dharma or righteousness, artka 
or wealth, kdma or enjoyment, and moksa or spiritual freedom. The litera- 
ture of dharma deals with law and custom governing the development of 
the human individual and the proper relations of the different groups of 
society. The Code of Manu^ a metrical work of 2,685 verses, deals with 
religion, law, custom, and politics. The author is familiar with Vedic 
literature and refers to previous teachers and traditions of dharma. The 
book discusses certain philosophical topics and offers solutions based on 
the Saihkhya and the Vedanta, but its aim is not the exposition of a 
philosophical system. It is essentially a dharma-sdstra. It gives respectability 
to custom and convention at a time when they were being undermined. 
The Code believes in the fourfold order of society as a means of social 
cooperation for the common good, though the system has not functioned 
in the interests of social coherence. The functional basis, as distinct from 
that based on birth, has been stressed. Each one has to perform the function 
for which his nature best suits him. Manu believes in the four stages of 
development and the four supreme ends of life. 

A high place is given to women. “Where women are honoured there 
the gods are pleased; but where they are not honoured no sacred rite 
yields rewards” (ni.56). Again: “In that family where the husband is 
pleased with his wife and the wife with her husband, happiness will 
assuredly be lasting” (ni.60). “If a suitable husband is not found, a girl 
may stay in her father’s house as a spinster till the end of her life” (ix.89). 

The moral code, for Manu, is not a static one. It is to be learned in 
each generation from what wise men who are good and free from hatred 
and attachment declare (ii.l). 

There are, according to Manu, four ways of determining right and 
wrong. Veda, smrti^ dedra (good conduct), and conscience. While the three 
former make for social order, social progress is achieved by the last. We 
should do what appeals to our conscience {dtmanah priyam) (n.l2). 
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I. One’s actions and mental attitude determine 

one’s destiny 

(The means of gaining the chief good) 

81. . . .with whatever disposition of mind (a man) performs any 
act, he reaps its result in a (future) body endowed with the same 
quality. (xn.81) 

3. Action, which springs from the mind, from speech, and from 
the body, produces either good or evil results; by action are caused 
the (various) conditions of men, the highest, the middling, and the 
lowest. 

4. Know that the mind is the instigator here below, even to that 
(action) which is connected with the body, (and) which is of three 
kinds, has three locations, and falls under ten heads. 

5. Coveting the property of others, thinking in one’s heart of what 
is undesirable, and adherence to false (doctrines), are the three kinds 
of (sinful) mental action. 

6. Abusing (others, speaking) untruth, detracting from the merits 
of all men, and talking idly, shall be the four kinds of (evil) verbal 
action. 

7. Taking what has not been given, injuring (creatures) without 
the sanction of the law, and holding criminal intercourse with another 
man’s wife, are declared to be the three kinds of (wicked) bodily 
action. 

8. (A man) obtains (the result of) a good or evil mental (act) in 
his mind, (that of) a verbal (act) in his speech, (that of) a bodily 
(act) in his body. 

9. In consequence of (many) sinful acts committed with his body, 
a man becomes (in the next birth) something inanimate, in con- 
sequence (of sins) committed by speech, a bird, or a beast, and in 
consequence of mental (sins he is re-born in) a low caste. 

II. That man who keeps this threefold control (over himself) 
with respect to all created beings and wholly subdues desire and 
wrath, thereby assuredly gains complete success. (xn,3-9, 11) 

104. Austerity and sacred learning are the best means by which 
a brahmin secures supreme bliss; by austerities he destroys guilt, by 
sacred learning he obtains the cessation of (births and) deaths. 

(xn.l04) 
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95. All those traditions [smrti) and all those despicable systems of 
philosophy 5 which are not based on the Veda, produce no reward 
after death; for they are declared to be founded on darkness. 

(xn.95) 

238. Giving no pain to any creature, let him slowly accumulate 
spiritual merit, for the sake (of acquiring) a companion to the next 
world, . . . 

239. For in the next world neither father, nor mother, nor wife, 
nor sons, nor relations stay to be his companions; spiritual merit 
alone remains (with him). 

240. Single is each being bom; single it dies; single it enjoys (the 
reward of its) virtue; single (it suffers the punishment of its) sin. 

(iv.238~40) 

155. Let him, untired, follow the conduct of virtuous men, con- 
nected with his occupations, which has been fully declared in the 
revealed texts and in the sacred tradition {smrti) and is the root of 
the sacred law. 

156. Through virtuous conduct he obtains long life, through vir- 
tuous conduct desirable offspring, through virtuous conduct im- 
perishable wealth; virtuous conduct destroys (the effect of) 
inauspicious marks. 

157. For a man of bad conduct is blamed among people, constantly 
suffers misfortunes, is afflicted with diseases, and [is] short-lived. 

158. A man who follows the conduct of the virtuous, has faith and 
is free from envy, lives a hundred years, though he be entirely 
destitute of auspicious marks. 

172. Unrighteousness, practised in this world, does not at once 
produce its fruit, like a cow; but, advancing slowly, it cuts off the 
roots of him who committed it. 

173. If (the punishment falls) not on (the offender) himself, (it 
falls) on his sons, if not on the sons, (at least) on his grandsons; but 
an iniquity (once) committed, never fails to produce to him who 
wrought it. 

174. He prospers for a while through unrighteousness, then he 
gains great good fortune, next he conquers his enemies, but (at last) 
he perishes (branch and) root. 

175. Let him always delight in truthfulness, (obedience to) the 
sacred law, conduct worthy of an Aryan, and purity;. . . 

(iv.155-8, 172-5) 
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40. Those endowed with Goodness reach the state of gods, those 
endowed with Activity the state of men, and those endowed with 
Darkness ever sink to the condition of beasts; that is the threefold 
course of transmigrations. 

50. The sages declare Brahman^ the creators of the universe, the 
law, the Great One, and the Undiscemible One (to constitute) the 
highest order of beings produced by Goodness. (xii.40, 50) 

2. General pattern of the social order 

87. The student, the householder, the hermit, and the ascetic, 
these (constitute) four separate orders, which ail spring from (the 
order of) householders. 

88. But all (or) even (any of) these orders, assumed successively 
in accordance with the Institutes (of the sacred law), lead the 
brahmin who acts by the preceding (rules) to the highest state. 

89. And in accordance with the precepts of the Veda and of the 
traditional texts, the housekeeper [householder] is declared to be 
superior to all of them [the other three orders] ; for he supports the 
other three. 

90. As all rivers, both great and small, find a restingplace in the 
ocean, even so men of all orders find protection with householders. 

91. By twice-born men belonging to (any of) these four orders, 
the tenfold law must be ever carefully obeyed. 

92. Contentment, forgiveness, self-control, abstention from un- 

righteously appropriating anything, (obedience to the rules of) 
purification, coercion of the organs [control of the senses], wisdom, 
knowledge (of the supreme Self), truthfulness, and abstention from 
anger (form) the tenfold law. (vi.87-92) 

63. Abstention from injuring (creatures), veracity, abstention 
from unlawfully appropriating (the goods of others), purity, and 
control of the organs, Manu has declared to be the summary of the 
law for the four castes. (x.63) 

1. Let the three twice-born castes, discharging their (prescribed) 
duties, study (the Veda) ; but among them the brahmin (alone) shall 
teach it, not the other two; that is an established rule. 

2. The brahmin must know the means of subsistence (prescribed) 
by law for all, instruct the others, and himself live according to (the 
law). 
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3. On account of his pre-eminence^, on account of the superiority 
of his origin, on account of his observance of (particular) restrictive 
rules, and on account of his particular sanctification, the brahmin is 
the lord of (all) castes. 

4. The brahmin^ the ksatriya^ and the vaisya castes are the twice-born 

ones, but the fourth, the sudra^ has one birth only; there is no fifth 
(caste). " (x.1-4) 

31. But for the sake of the prosperity of the worlds, he [the Lord] 
caused the brahmin^ the ksatriya^ the vaisya^ and the sudra to proceed 
from his mouth, his arms, his thighs, and his feet.^ (i.31) 

87. But in order to protect this universe He, the most resplendent 
one, assigned separate (duties and) occupations to those who sprang 
from his mouth, arms, thighs, and feet. (i.87) 

45. All those tribes in this world, which are excluded from the 

(community of) those born from the mouth, the arms, the thighs, 
and the feet (of Brahman)^ are called Dasyus, whether they speak 
the language of the Mlekkhas [^Mlecchas] (barbarians) or that of the 
Aryans. (x.45) 

41. (A ELing) who knows the sacred law, must inquire, into the 
laws of castes, of districts, of guilds, and of families, and (thus) settle 
the peculiar law of each, 

42. For men who follow their particular occupations and abide 
by their particular duty, become dear to people, though they may 
live at a distance. 

46. What may have been practised by the virtuous, by such 

twice-born men as are devoted to the law, that he shall establish as 
law, if it be not opposed to the (customs of) countries, families, and 
castes. (vni.41“2, 46) 

5. In all castes those (children) only which are begotten in the 

direct order on wedded wives, equal (in caste and married as) 
virgins, are to be considered as belonging to the same caste (as their 
fathers) (x.5) 

24. By adultery (committed by persons) of (different) castes, by 
marriages with women who ought not to be married, and by the 

^ See Rg Veda x.90. 

® The text, x.6fF., contains elaborate and detailed treatment of many combinations of 
castes, assigning names and occupations to all such mixed castes, and describing the status 
of present and later generations of descendants, 
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neglect of the duties and occupations (prescribed) to each, are pro- 
duced (sons who owe their origin) to a confusion of the castes. 

(x.24) 

352. Men who commit adultery with the wives of others, the king 
shall cause to be marked by punishments which cause terror, and 
afterwards banish. 

353. For by (adultery) is caused a mixture of the castes among 

men; thence (follows) sin, which cuts up even the roots and causes 
the destruction of everything. (vni.352-3) 

3. The four orders (or diramas) and their duties 

87. The student, the householder, the hermit, and the ascetic, 
these (constitute) four separate orders,. . . (vi.87 [Repeated]) 

(a) The Student 

165. An Aryan must study the whole Veda together with the 
Rahasyas [Upanisads], performing at the same time various kinds of 
austerities and the vows prescribed by the rules (of the Veda). 

(II.165) 

36. In the eighth year after conception, one should perform the 
initiation {upanayana) of a brahmin, in the eleventh [year] after con- 
ception (that) of a ksatriya, but in the twelfth that of a vaifya. 

* (n.36) 

68. Thus has been described the rule for the initiation of the 
twice-born, which indicates a (new) birth, and sanctified; learn 
(now) to what duties they must afterwards apply themselves. 

69. Having performed the (rite of) initiation, the teacher must 

first instruct the (pupil) in (the rules of) personal purification, of 
conduct, of the fire-worship [fire sacrifice], and of the twilight 
[morning and evening] devotions. (ii.68-9) 

108. Let an Aryan who has been initiated, (daily) offer fuel in 
the sacred fire, beg food, sleep on the ground and do what is beneficial 
to his teacher, until (he performs the ceremony of) Samdvartana [the 
rite of returning home] (on returning home). (n.l08) 

173. The (student) who has been initiated must be instructed in 
the performance of the vows [acts of discipline, mata], and gradually 
learn the Veda, observing the prescribed rules. (ii.l73) 
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175. . . .a Student who resides with his teacher must observe the 
following restrictive rules, duly controlling all his organs, in order 
to increase his spiritual merit. 

176. Every day, having bathed, and being purified, he must offer 
libations of water to the gods, sages and manes, worship (the images 
of) the gods, and place fuel on (the sacred fire). 

177. Let him abstain from honey, meat, perfumes, garlands, sub- 
stances (used for) flavouring (food), women, all substances turned 
acid, and from doing injury to hving creatures. 

178. From anointing (his body), applying collyrium to his eyes, 
from the use of shoes and of an umbrella (or parasol), from (sensual) 
desire, anger, covetousness, dancing, singing, and playing (musical 
instruments), 

179. From gambhng, idle disputes, backbiting, and lying, from 
looking at and touching women, and from hurting others. 

180. Let him always sleep alone, . . . 

182. Let him fetch a pot full of water, flowers, cowdung, earth, 
and KvJa grass, as much as may be required (by his teacher), and 
daily go to beg food. (n. 175-80, 182) 

188. He who performs the vow (of studentship) shall constantly 
subsist on alms, (but) not eat the food of one (person only) ; ^ the 
subsistence of a student on begged food is declared to be equal (in 
merit) to fasting. (n.l88) 

199. Let him not pronounce the mere name of his teacher (without 
adding an honorific title) behind his back even, and let him not 
mimic his gait, speech, and deportment. 

201. By censuring (his teacher), though justly, he will become (in 
his next birth) an ass, by falsely defaming him, a dog; he who lives 
on his teacher’s substance, will become a worm, and he who is 
envious (of his merit), a (larger) insect. (n.l99, 201) 

225. The teacher, the father, the mother, and an elder brother 
must not be treated with disrespect, especially by a brahmin, though 
one be grievously offended (by them). 

226. The teacher is the image of Brahman, the father the image 
of Pirajapati (the lord of created beings), the mother the image of 
the earth, and an (elder) full brother the image of oneself. 

(n.225-6) 


' That is, he will not beg always from the same house. 

178 



THE LAWS OF MAMU 


233. By honouring his mother he gains this (nether) world, by 
honouring his father the middle sphere, but by obedience to his 
teacher the world of Brahman. 

234. All duties have been fulfilled by him who honours those 
three; but to him who honours them not, all rites remain fruitless. 

237. By (honouring) these three all that ought to be done by man, 
is accomplished; that is clearly the highest duty, every other (act) 
is a subordinate duty. (ii.233-4, 237) 

145. The teacher is ten times more venerable than a sub-teacher, 
the father a hundred times more than the teacher, but the mother 
a thousand times more than the father. 

146. Of him who gives natural birth and him who gives (the 
knowledge of) the Veda, the giver of the Veda is the more venerable 
father; for the birth for the sake of the Veda (ensures) eternal 
(rewards) both in this (life) and after death. 

148. But that birth which a teacher acquainted with the whole 
Veda, in accordance with the law, procures for him through the 
Savitri, is real, exempt from age and death. (n. 145-6, 148) 

1. The vow (of studying) the three Vedas under a teacher must 
be kept for thirty-six years, or for half that time, or for a quarter, 
or until the (student) has perfectly learnt them. (™‘l) 

{b) Householder 

77. As all living creatures subsist by receiving support from air, 
even so (the members of) all orders subsist by receiving support from 
the householder. 

78. Because men of the three (other) orders are daily supported 
by the householder with (gifts of) sacred knowledge and food, there- 
fore (the order of) householders is the most excellent order. 

(ra.77-8) 

89. And in accordance with the precepts of the Veda and of the 
traditional texts, the housekeeper [householder] is declared to be 
superior to all of them [the other three orders] ; for he supports the 
other three. 

90. As all rivers, both great and small, find a resting-place in the 
ocean, even so men of all orders find protection with householders. 

(vi.89-90 [Repeated]) 
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2. (A Student) who has studied in due order the three Vedas, or 
two, or even one only, without breaking the (rules of) studentship, 
shall enter the order of householders. 

4. Having bathed, with the permissioh of his teacher, and per- 
formed according to the rule the rite" on returning home, a twice- 
born man shall marry a wife of equal caste who is endowed with 
auspicious (bodily) marks. (ni.2, 4) 

12. For the first marriage of twice-born men (wives) of equal 
caste are recommended; but for those who through desire proceed 
(to marry again) the following females, (chosen) according to the 
(direct) order (of the castes), are most approved. 

13. It is declared that a iudra woman alone (can be) the wife of 

a Mdra, she and one of his own caste (the wives) of a miiya, those 
two and one of his own caste (the wives) of a ksatriya, those three and 
one of his own caste (the wives) of a brahmin. (ni.12-13) 

75. Let (every man) in this (second order, at least) daily apply 
himself to the private recitation of the Veda, and also to the per- 
formance of the offering to the gods; for he who is diligent in the 
performance of sacrifices, supports both the movable and the 
immovable creation. (ni.75) 

1 . Having dwelt with a teacher during the fourth part^ of (a man’s) 
life, a brahmin shall live during the second quarter (of his existence) 
in his house, after he has wedded a wife. 

2. A brahmin must seek a means of subsistence which either causes 
no, or at least little pain (to others), and live (by that) except in 
times of distress. 

3. For the purpose of gaining bare subsistence, let him accumulate 
property by (following those) irreproachable occupations (which are 
prescribed for) his (caste), without (unduly) fatiguing his body. 

11. Let him never, for the sake of subsistence, follow the ways of 
the world; let him live the pure, straightforward, honest life of a 
brahmin. 

12. He who desires happiness must strive after a perfectly contented 
disposition and control himself; for happiness has contentment for 
its root, the root of unhappiness is the contrary (disposition). 

15. Whether he be rich or even in distress, let him not seek wealth 
through purstoits to which men cleave, nor by forbidden occupations, 
nor (let him accept presents) from any (giver whosoever he may be). 

The first quarter. 
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16. Let him not, out of desire (for enjoyments), attach himself to 
any sensual pleasures, and let him carefully obviate an excessive 
attachment to them, by (reflecting on their worthlessness in) his 
heart. 

1 7. Let him avoid all (means of acquiring) wealth which impede 
the study of the Veda; (let him maintain himself) anyhow, but study, 
because that (devotion to the Veda-study secures) the realisation of 
his aims. 

18. Let him walk here (on earth), bringing his dress, speech, and 
thoughts to a conformity with his age, his occupation, his wealth, 
his sacred learning, and his race. 

19. Let him daily pore over those Institutes of science which soon 
give increase of wisdom, those which teach the acquisition of wealth, 
those which are beneficial (for other worldly concerns), and likewise 
over the Mgamas which explain the Veda, (iv.1-3, 11-12, 15-19) 

21. Let him never, if he is able (to perform them), neglect the 
sacrifices to the sages, to the gods, to the bhutas [elementary forces], 
to men, and to the manes. (iv.21) 

169. (Living) according to the (preceding) rules, he must never 
neglect the five (great) sacrifices, and, having taken a wife, he must 
dwell in (his own) house during the second period of his life. 

(v.169) 

(c) The forest-dweller 

1. A twice-bom sndtaka^ who has thus lived, according to the law 
in the order of householders, may, taking a firm resolution and 
keeping his organs in subjection, dwell in the forest, duly (observing 
the rules given below). 

2. When a householder sees his (skin) wrinkled, and (his hair) 
white, and the sons of his sons, then he may resort to the forest. 

3. Abandoning all food raised by cultivation, and all his be- 
longings, he may depart into the forest, either committing his wife 
to his sons, or accompanied by her. 

4. Taking with him the sacred fire and the implements required 
for domestic (sacrifices), he may go forth from the village into the 
forest and reside there, duly controlling his senses. 

5. Let him offer those five great sacrifices according to the rule, 
with various kinds of pure food fit for ascetics, or with herbs, roots, 
and fruit. 

' One who has completed his studentship. 
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8. Let him be always industrious in privately rearing the Veda; 
let him be patient in hardships, friendly (towards all), of collected 
mind, ever liberal, and never a receiver of gifts, and compassionate 
towards all living creatures. 

26. Making no effort (to procure) things that give pleasure, chaste, 
sleeping on the bare ground, not caring for any shelter, dwelling at 
the roots of trees. 

27. From brahmins (who live as) ascetics, let him receive alms, 
(barely sufficient) to support life, or from other householders of the 
twice-born (castes) who reside in the forest. 

28. Or (the hermit) who dwells in the forest may bring (food) from 
a village, receiving it either in a hollow dish (of leaves) , in (his naked) 
hand, or in a broken earthen dish, and may eat eight mouthfuls. 

29. These and other observances must a brahmin who dwells in the 
forest diligently practise, and in order to attain complete (union 
with) the (supreme) Self, (he must study) the various sacred texts 
contained in the Upanisads, 

30. (As well as those rites and texts) which have been practised 
and studied by the sages {rsis), and by brahmin householders, in order 
to increase their knowledge {pi Brahman), and their austerity, and in 
order to sanctify their bodies; 

31. Or let him walk, fully determined and going straight on, in 
a north-easterly direction, subsisting on water and air, until his body 
sinks to rest. 

32. A brahmin, having got rid of his body by one of those modes 

practised by the great sages, is exalted in the world of Brahman, free 
from sorrow and fear. (vi.1-5, 8, 26-32) 


{d) The wandering ascetic 

33. . . .having thus passed the third part of (a man’s natural term 
of) life in the forest, he may live as an ascetic during the fourth 
part of his existence, after abandoning all attachment to worldly 
objects. 

34. He who after passing from order to order, after offering sacri- 
fices and subduing his senses, becomes, tired with (giving) alms and 
offerings of food, an ascetic, gains bliss after death. 

36. Having studied the Vedas in accordance with the rule, having 
begat sons according to the sacred law, and having offered sacrifices 
according to his ability, he may direct his mind to (the attainment 
of) final liberation. 
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37. A twice-born man who seeks final liberation, without having 
.studied the Vedas, without having begotten sons, and without having 
offered sacrifices, sinks downwards. 

38. Having performed the sacred to the Lord of creatures 
(Prajapati), where (he gives) all his property as a sacrificial fee, 
having repositcd the sacred fires in himself, a brahmin may depart 
from his house (as an ascetic). 

41. Departing from his house fully provided with the means of 
purification, let him wander about absolutely silent, and caring 
nothing for enjoyments that may be offered (to him). 

42. Let him always wander alone, without any companion, in 
order to attain (final liberation), fully understanding that the solitary 
(man, who) neither forsakes nor is forsaken, gains his end. 

43. He shall neither possess a fire, nor a dwelling, he may go to 
a village for his food, (he shall be) indifferent to everything, firm of 
purpose, meditating (and) concentrating his mind on Brahman. 

45. Let him not desire to die, let him not desire to live; let him 
wait for (his appointed) time, as a servant (waits) for the payment 
of his wages. 

49. Delighting in what refers to the Self, sitting (in the postures 
prescribed by the Yoga), independent (of external help), entirely 
abstaining from sensual enjoyments, with himself for his only com- 
panion, he shall live in this world, desiring the bliss (of final 
liberation). 

65. By deep meditation let him recognise the subtile nature of the 
supreme Self, and its presence in all organisms, . . . 

73. Let him recognise by the practise of meditation the progress 
of the individual soul through beings of various kinds, (a progress) 
hard to understand for unregenerate men. 

74. He who possesses the true insight (into the nature of the 
world), is not fettered by his deeds; but he who is destitute of that 
insight, is drawn into the circle of births and deaths. 

75. By not injuring any creatures, by detaching the senses (from 
objects of enjoyment), by the rites prescribed in the Veda, and by 
rigorously practising austerities, (men) gain that state (even) in this 
(world). 

80. When by the disposition (of his heart) he becomes indifferent 
to all objects, he obtains eternal happiness both in this world and 
after death. 

^ A sacrifice. 
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81. He who has in this manner gradually given up all attachments 
and is freed from all the pairs (of opposites), reposes in Brahman alone. 

83. Let him constantly recite (those texts of) the Veda which refer 
to the sacrifice, (those) referring to the deities, and (those) which 
treat of the Self and are contained in the concluding portions of the 
Veda (Vedanta). 

85. A twice-bom man who becomes an ascetic, after the successive 
performance of the above-mentioned acts, shakes off sin here below 
and reaches the highest Brahman. 

(vi.33-4, 36-8, 41-3, 45, 49, 65, 73-5, 80-81, 83, 85) 


4. Duties of members of the four castes^ 

(fl) Brahmin (Priest or Teacher) 

97. It is better (to dischjirge) one’s own (appointed) duty incom- 
pletely than to perform completely that of another; for he who lives 
according to the law of another (caste) is instantly excluded from 
his own. (X.97) 

74. Brahmins who are intent on the means (of gaining union with) 
Brahman and firm in (discharging) their duties, shall live by duly 
performing the following six acts (which are enumerated) in their 
(proper) order. 

75. Teaching, studying, sacrificing* for himself, sacrificing for 
others, making gifts and receiving them are the six acts (prescribed) 
for a brahmin. 

76. But among the six acts (ordained) for him three are his means 

of subsistence, (viz.,) sacrificing* for others, teaching, and accepting 
gifts from pure men. (x. 74-6) 

77. (Passing) from the brahmin to the ksatriya, three acts (incumbent 
on the former) arc forbidden, (viz.,) teaching, sacrificing* for others, 
and, thirdly, the acceptance of gifts. 

78. The same are likewise forbidden to a vai^a, that is a settled 
rule; for Manu, the lord of creatures (Prajapati), has not prescribed 
them for (men of) those two (castes). 

79. To carry arms for striking and for throwing (is prescribed) 
for kfatriyas as a means of subsistence; to trade, (to rear) cattle, and 

^ See also previous references to status and duties of a brahmin, 

® That is, performing sacrifices. 
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agriculture for vaUyas; but their duties are liberality, the study of the 
Veda, and the performance of sacrifices. 

80. Among the several occupations the most commendable are, 
teaching the Veda for a brahmin, protecting (the people) for a 
ksatriya, and trade for a vaUya. 

81. But a brahmin, unable to subsist by his peculiar occupations 
just mentioned, may live according to the law applicable to ksatriyas', 
for the latter is next to him in rank. 

82. If it be asked, “How shall it be, if he cannot maintain himself 
by either (of these occupations?” the answer is), he may adopt a 
vaisya^s mode of life, employing himself in agriculture and rearing 
cattle. 

83. But a brahmin, or a ksatriya, living by a vaisya’s mode of sub- 
sistence, shall carefully avoid (the pursuit of) agriculture, (which 
causes) injury' to many beings and depends on others. 

85. But he who, through a want of means of subsistence, gives up 
the strictness with respect to his duties, may sell, in order to increase 
his wealth, the commodities sold by vaiiyas, making (however) the 
(following) exceptions. 

92. By (selling) flesh, salt, and lac a brahmin at once becomes an 
outcaste; by selling milk he becomes (equal to) a Mdra in three 
days. 

93. But by willingly selling in this world other (forbidden) com- 
modities, a brahmin assumes after seven nights the character of a 
vaiiya. 

95. A ksatriya who has fallen into distress, may subsist by all these 
(means); but he must never arrogantly adopt the mode of life 
(prescribed for his) betters. 

98. A vaiiya who is unable to subsist by his own duties, may even 
maintain himself by a iudra’s mode of life, avoiding (however) acts 
forbidden (to him), and he should give it up, when he is able 
(to do so). 

99. But a iudra, being unable to find service with the twice-born 
and threatened with the loss of his sons and wife (through hunger), 
may maintain himself by handicrafts. 

101. A brahmin who is distressed through a want of means of sub- 
sistence and pines (with hunger), (but) unwilling to adopt a vaiiya' s 
mode of life and resolved to follow his own (prescribed) path, may 
act in the following manner. 

102. A brahmin who has fallen into distress may accept (gifts) from 
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anybody; for according to the law it is not possible (to assert) that 
anything pure can be sullied. 

103. By teaching, by sacrificing for, and by accepting gifts from 
despicable (men) brahmins (in distress) commit not sin; for they (are 
as pure) as fire and water. 

104. He who, when in danger of losing his life, accepts food from 

any person whatsoever, is no more tainted by sin than the sky by 
mud. (x.77-83, 85, 92-3, 95, 98-9, 101-4) 

{b) Ksatriya (King or Prince or Warrior) 

1. I will declare the duties of kings, (and) show how a king should 
conduct himself,. . .and how (he can obtain) highest success. 

2. A ksatriya who has received according to the rule the sacrament 
prescribed by the Veda, must duly protect this whole (world). 

3. For, when these creatures, being without a king^ through fear 
dispersed in all directions, the Lord created a king for the protection 
of this whole (creation), 

8. Even an infant king must not be despised, (from an idea) that 
he is a (mere) mortal;' for he is a great deity in human form. 

13. Let no (man), therefore, transgress that law which the king 
decrees with respect to his favourites, nor (his orders) which inflict 
pain on those in disfavour. 

14. For the (king’s) sake the Lord formerly created his own son, 
Punishment, the protector of all creatures, (an incarnation of) the 
law, formed of BrahmarCs glory. 

18. Punishment alone governs all created beings, punishment 
alone protects them, punishment watches over them while they sleep; 
the wise declare punishment (to be identical with) the law. 

19. If (punishment) is properly inflicted after (due) consideration, 
it makes all people happy; but inflicted without consideration, it 
destroys everything. 

20. If the king did not, without tiring, inflict punishment on those 
worthy to be punished, the stronger would roast the weaker, like 
fish on a spit; 

22. The whole world is kept in order by punishment, for a guiltless 
man is hard to find; through fear of punishment the whole world 
yields the enjoyments (which it owes). 

24. Ail castes would be corrupted (by intermixture), all barriers 
would be broken through, and all men would rage (against each 
other) in consequence of mistakes with respect to punishment. 
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26. They declare that king to be a just inflicter of punishment, 
who is truthful, who acts after due consideration, who is wise, and 
who knows (the respective value of) virtue, pleasure, and wealth. 

35. The king has been created (to be) the protector of the castes 
and orders, who, all according to their rank, discharge their several 
duties. 

87. A king who, while he protects his people, is defied by (foes), 
be they equal in strength, or stronger, or weaker, must not shrink 
from battle, remembering the duty of ksatriyas. 

88. Not to turn back in battle, to protect the people, to honour 
the brahmins, is the best means for a king to secure happiness. 

89. Those kings who, seeking to slay each other in battle, fight 
with the utmost exertion and do not turn back, go to heaven. 

99. Let him strive to gain what he has not yet gained; what he 
has gained let him carefully preserve; let him augment what he 
preserves, and what he has augmented let him bestow on worthy 
men. 

100. Let him know that these are the four means for securing the 
aims of human (existence) ; Jet him, without ever tiring, properly 
employ them. 

144. The highest duty of a ksatriya is to protect his subjects, for 
the king who enjoys the rewards, just mentioned, is bound to 
(discharge that) duty. 

198. He should (however) try to conquer his foes by conciliation, 
by (well-applied) gifts, and by creating dissension, used either 
separately or conjointly, never by fighting, (if it can be avoided) . 

199. For when two (princes) fight, victory and defeat in the battle 
are, as experience teaches, uncertain; let him therefore avoid an 
engagement. 

205. All undertakings (in) this (world) depend both on the 
ordering of fate and on human exertion; but among these two (the 
ways of) fate are unfathomable; in the case of man’s work action is 
possible. (vn.1-3, 8, 13-14, 18-20, 22, 24, 26, 35, 87-89, 

99-100, 144, 198-9, 205) 

410. (The king) should order a vaiiya to trade, to lend money, to 
cultivate the land, or to tend cattle, and a iudra to serve the twice- 
born castes. 

418. (The king) should carefully compel vaiiyas and iMras to per- 
form the work (prescribed) for them; for if these two (castes) swerved 
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from their duties, they would throw this (whole) world into con- 
fusion. 

420. A king who thus brings to a conclusion all the legal business 
enumerated above, and removes all sin, reaches the highest state 
(of bliss). (vni.410, 418, 420) 


(r) Vaisja (Tradesman) 

326. After a vaisya has received the sacraments and has taken a 
wife, he shall be always attentive to the business whereby he may 
subsist and to (that of) tending cattle. 

327. For when the Lord of creatures (Prajapati) created cattle, 
he made them over to the vaisya; to the brahmins and to the king he 
entrusted all created beings. 

328. A vaisya must never (conceive this) wish, will not keep 
cattle” ; and if a vaisya is willing (to keep them), they must never be 
kept by (men of) other (castes). 

329. (A vaisya) must know the respective value of gems, of pearls, 
of coral, of metals, of (cloth) made of thread, of perfumes, and of 
condiments. 

330. He must be acquainted with the (manner of) sowing of seeds, 
and of the good and bad qualities of fields, and he must perfectly 
know all measures and weights. 

331. Moreover, the excellence and defects of commodities, the 
advantages and disadvantages of (different) countries, the (probable) 
profit and loss on merchandise, and the means of properly rearing 
cattle. 

332. He must be acquainted with the (proper) wages of servants, 
with the various languages of men, with the manner of keeping goods, 
and (the rules of) purchase and sale. 

333. Let him exert himself to the utmost in order to increase his 

property in a righteous manner, and let him zealously give food to 
all created beings. (ix.326-33) 


{d) Sudras (Workers) 

334. ... to serve brahmins (who are) learned in the Vedas, house- 
holders, and famous (for virtue) is the highest duty of a sudra^ which 
leads to beatitude. 

335. (A iudra who is) pure, the servant of his betters, gentle in his 

speech, and free from pride, and always seeks a refuge with brahmins^ 
attains (in his next life) a higher caste. (ix.334-5) 
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413. But a Bdra, whether bought or unbought, he may compel to 
do servile work; for he was created by the Self-existent {Svayambhu) 
to be the slave of a brahmin. 

414. A /aim, though emancipated by his master, is not releasea 

from servitude; since that is innate in him, who can set him free 
from it? (vni.413-14) 

121. If a iudra, (unable to subsist by serving brahmins), seeks a 
livelihood, he may serve k^atnyas, or he may also seek to maintain 
himself by attending on a wealthy vaiiya. 

122. But let a {iudra) serve brahmins, either for the sake of heaven, 
or with a view to both (this life and the next) ; for he who is called 
the servant of a brahmin thereby gains all his ends. 

123. The service of brahmins alone is declared (to be) an excellent 
occupation for a iudra ; for whatever else besides this he may perfomv 
will bear him no fruit. 

126. A dudra cannot commit an offence, causing loss of caste, and 
he is not worthy to receive the sacraments; he has no right to (fulfill) 
the sacred law (of the Aryans, yet) there is no prohibition against 
(his fulfilling certain portions of) the law. 

127. {Sudras) who are desirous to gain merit, and know (their) 
duty, commit no sin, but gain praise, if they imitate the practice of 
virtuous men without reciting sacred texts. 

128. The more a {dudra), keeping himself free from envy, imitates 
the behaviour of the virtuous, the more he gains, without being 
censured, (exaltation in) this world and the next. 

(x. 121-3, 126-8) 


5. Status and duties of women 

55. Women must be honoured and adorned by their fathers, 
brothers, husbands, and brothers-in-law, who desire (their own) 
welfare. 

56. Where women are honoured, there the gods are pleased; but 
where they are not honoured, no sacred rite yields rewards. 

57. Where the female relations live in grief, the family soon wholly 
perishes; but that family where they are not unhappy ever prospers. 

58. The houses on which female relations, not being duly honoured, 
pronounce a curse, perish completely, as if destroyed by magic. 

59. Hence men who seek (their own) welfare, should always 
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honour women on holidays and festivals with (gifts of) ornaments, 
clothes, and (dainty) food. 

60. In that family, where the husband is pleased with his wife and 
the wife with her husband, happiness will assuredly be lasting. 

(ni.55-60) 

2. Day and night women must be kept in dependence by the 
males (of) their (families), and, if they attach themselves to sensual 
enjoyments, they must be kept under one’s control. 

3. Her father protects (her) in childhood, her husband protects 
(her) in youth, and her sons protect (her) in old age; a woman is 
never fit for independence. 

4. Reprehensible is the father who gives not (his daughter in 
marriage) at the proper time; reprehensible is the husband who 
approaches not (his wife in due season), and reprehensible is the son 
who does not protect his mother after her husband has died. 

6. Considering that the highest duty of all castes, even weak 
husbands (must) strive to guard their wives. 

7. He who carefully guards his wife, preserves (the purity of) his 
offspring, virtuous conduct, his family, himself, and his (means of 
acquiring) merit. 

18. For women no (sacramental) rite (is performed) with sacred 
texts, thus the law is settled; women (who are) destitute of strength 
and destitute of (the knowledge of) Vedic texts, (are as impure as) 
falsehood (itself), that is a fixed rule. 

45. He only is a perfect man who consists (of three persons united) , 
his wife, himself, and his offspring; thus (says the Veda), and 
(learned) brahmins propound this (maxim) likewise, “The husband 
is declared to be one with the wife.” (ix,2-4, 6-7, 18, 45) 

67. The nuptial ceremony is stated to be the Vedic sacrament for 
women (and to be equal to the initiation), serving the husband 
(equivalent to) the residence in (the house of the) teacher, and the 
household duties (the same) as the (daily) worship of the sacred fire. 

(n.67) 

147. By a girl, by a young woman, or even by an aged one, 
nothing must be done independently, even in her own house. 

148. In childhood a female must be subject to her father, in youth 
to her husband, when her lord is dead to her sons; a woman must 
never be independent. 
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149. She must not seek to separate herself from her father, hus- 
band, or sons ; by leaving them she would make both (her own and 
her husband’s) families contemptible. 

150. She must always be cheerful, clever in (the management of 
her) household affairs, careful in cleaning her utensils, and eco- 
nomical in expenditure. 

151. Him to whom her father may give her, or her brother with 
her father’s permission, she shall obey as long as he lives, and when 
he is dead, she must not insult (his memory) . 

152. For the sake of procuring good fortune to (brides), the recita- 
tion of benedictory texts, and the sacrifice to the Lord of creatures 
(Prajapati) are used at weddings; (but) the betrothal (by the father 
or guardian) is the cause of (the husband’s) dominion (over his 
wife). 

153. The husband who wedded her with sacred texts, always gives 
happiness to his wife, both in season and out of season, in this world 
and in the next. 

154. Though destitute of virtue, or seeking pleasure (elsewhere), 
or devoid of good qualities, (yet) a husband must be constantly 
worshipped as a god by a faithful wife. 

155. No sacrifice, no vow, no fast must be performed by women 
apart (from their husbands) ; if a wife obeys her husband, she will 
for .that (reason alone) be exalted in heaven. 

156. A faithful wife, who desires to dwell (after death) with her 
husband, must never do anything that might displease him who took 
her hand, whether he be alive or dead. 

157. At her pleasure let her emaciate her body by (living on) pure 
flowers, roots, and fruit; but she must never even mention the name 
of another man after her husband has died. 

160. A virtuous wife who after the death of her husband con- 
stantly remains chaste, reaches heaven, though she have no son, just 
like those chaste men. 

164. By violating her duty towards her husband, a wife is dis- 
graced in this world, (after death) she enters the womb of a jackal, 
and is tormented by diseases (the punishment of) her sin. 

165. She who, controlling her thoughts, words, and deeds, never 
slights her lord, resides (after death) with her husband (in heaven), 
and is called a virtuous (wife). 

167. A twice-bom man, versed in the sacred law, shall bum a 
wife of equal caste who conducts herself thus and dies before him, 
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with (the sacred fires used for) the Agnihotra^ and with the sacrificial 
implements. 

168. Having thus, at the funeral, given the sacred fires to his wife 
who dies before him, he may marry again, and again kindle (the 
fires). (v.147-57, 160, 164-5, 167-8) 


6. The gaining of supreme bliss 

102. In whatever order (a man) who knows the true meaning of 
the Veda-science may dwell, he becomes even while abiding in this 
world, fit for the union with BraJiman. (xn.l02) 

83. Studying the Veda, (practising) austerities, (the acquisition of 
true) knowledge, the subjugation of the organs, abstention from 
doing injury, and serving the Guru [preceptor] are the best means 
for attaining supreme bliss. 

84. (If you ask) whether among all these virtuous actions, (per- 
formed) here below, (there be) one which has been declared more 
efficacious (than the rest) for securing supreme happiness to man, 

85. (The answer is that) the knowledge of the Self is stated to be 
the most excellent among all of them; for that is the first of all 
sciences, because immortality is gained through that. (xii.83-5) 

91. He who sacrifices to the Self (alone), equally recognising the 
Self in all created beings, and all created beings in the Self, becomes 
(independent like) an autocrat and self-luminous. 

125. He who thus recognises the Self through the Self in all 
created beings, becomes equal (-minded) towards adl, and enters the 
highest state. Brahman. 

126. A twice-bom man who recites these Institutes, revealed by 

Manu, will be always virtuous in conduct, and will reach whatever 
condition he desires. (xii.91, 125-6) 

^ A fire sacrifice. 


192 




CHAPTER VI 



KAUTILYA’S ARTHA-^ISTRA 


One of the four aims of human effort is artha or material advantage which 
includes political and economic power. The Artha-idstra is a treatise on 
politics and diplomacy. Its author, Kautilya, the minister of the first 
Mauryan emperor, gives us an account of the law and administration 
of the Magadha empire. The work is dated 321-296 b.g. 

Kautilya refers to the views of five different schools on subjects of polity. 
While both Dharma- and Artha-^astras deal with man in society, the former 
deals with social life from the standpoint of religion and moral order, and 
the latter from that of policy and utility. 

For Kautilya, artha or wealth is the chief end of life, and the other aims 
of life, spiritual and artistic, depend upon an economic foundation, 
Kautilya’s Artha-idstra deals, among others, with such subjects as 
accounts, coinage, commerce, forests, army and navy, weights and 
measures, agriculture, and law. It also discusses the rules of administra- 
tion, selection of ministers, principles of taxation, economic development 
of the country, and the maintenance of discipline in the army. 

Though Kautilya devotes a section of his work to republican states, 
he prefers monarchical government. He suggests that the State is estab- 
lished by the weak as a protection against the strong. The king should be 
vigilant about the wellbeing of his subjects. “The happiness of the subjects 
is the happiness of the king; their welfare, his; his own pleasure is not his 
good, but the pleasure of his subjects is his good.” Kautilya lays down 
elaborate rules for the selection of successors to kings and the training to 
be given to them. 


BOOK 1: CONCERNING DISCIPLINE 
Chapter 1: The Life of a King 
Salutation to Sukra and Brhaspati 

This Artha-idstra is made as a compendium of almost all the 
Artha-gastras, which, in view of acquisition and maintenance of the 
earth, have been composed by ancient teachers. 

Of this work, the following are the contents by sections and books: 
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Book 1. Concerning Discipline'^ 

The end of sciences; association with the aged; restraint of the 
organs of sense; the creation of ministers; the creation of councillors 
and priests; ascertaining by temptations purity or impurity in the 
character of ministers; the institution of spies; protection of parties 
for or against one’s own cause in one’s own state; winning over the 
factions for or against an enemy’s cause in an enemy’s state; the 
business of council meeting; the mission of envoys; protection of 
princes; the conduct of a prince kept under restraint; treatment of 
a prince kept under restraint; the duties of a king; duty towards the 
harem; personal safety. 

Book 2, The Duties of Government Superintendents 

Formation of villages; division of land; construction of forts; 
buildings within the fort; the duty of the chamberlain; the business 
of collection of revenue by the collector-general; the business of 
keeping up accounts in the office of accountants ; detection of what 
is embezzled by government servants out of state revenue; examina- 
tion of the conduct of government servants ; the procedure of forming 
royal- writs; the superintendent of the treasury ; examination of gems 
that are to be entered into the treasury; conducting mining opera- 
tions and manufacture; the superintendent of gold; the duties of the 
state goldsmith in the high road; the superintendent of store-house; 
the superintendent of commerce; the superintendent of forest pro- 
duce; the superintendent of the armoury; the superintendent of 
weights and measures; measurement of space and time; the super- 
intendent of tolls; the superintendent of weaving; the superintendent 
of agriculture; the superintendent of liquor; the superintendent of 
slaughterhouse; thesuperintendent of prostitutes; the superintendent 
of ships; the superintendent of cows; the superintendent of horses; 
the superintendent of elephants; the superintendent of chariots; the 
superintendent of infantry; the duty of the commander-in-chief; the 
superintendent of passports; the superintendent of pasture lands; 
the duty of revenue collectors; spies in the guise of householders, 
merchants, and ascetics; the duty of a city superintendent. 

^ Though chapter titles have been retained, the portions selected often deal with a 
restricted phase of the subject. 
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Book 3. Concerning Law 

Determination of forms of agreements; determination of legal dis- 
putes; concerning marriage; division of inheritance; buildings; non- 
performance of agreements; recovery of debts; concerning deposits; 
rules regarding slaves and labourers; co-operative undertakings; 
rescission of purchase and sale; resumption of gifts, and sale without 
ownership; ownership; robbery; defamation; assault; gambling and 
betting and miscellaneous. 

Book 4. Removal of Thoms 

Protection of artisans; protection of merchants; remedies against 
national calamities; suppression of the wicked living by foul means; 
detection of youths of criminal tendency by ascetic spies; seizure of 
criminals on suspicion or in the very act; examination of sudden 
death; trial and torture to elicit confession; protection of all kinds 
of government departments; fines in lieu of mutilation of limbs; 
death with or without torture; sexual intercourse with immature 
girls; atonement for violating justice. 

Book 5. Conduct of Courtiers 

Concerning the awards of punishments; replenishment of the 
treasury; concerning subsistence to government servants; the conduct 
of a courtier; time-serving; consolidation of the kingdom and absolute 
sovereignty. 

Book 6. The Source of Sovereign States 

The elements of sovereignty; concerning peace and exertion. 

Book y. The End of Sixfold Policy 

The sixfold policy; determination of deterioration, stagnation, and 
progress; the nature of alliance; the character of equal, inferior and 
superior kings; forms of agreement made by an inferior king; neu- 
trality after proclaiming war or after concluding a treaty of peace; 
marching after proclaiming war or after making peace; the march 
of combined powers; considerations about marching against an 
assailable enemy and a strong enemy; causes leading to the dwindling, 
greed an A disloyalty of the army; considerations about the egm- 
bination of powers; the march of combined powers; agreement of 
peace with or without definite terms; and peace with renegades; 
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peace and war by adopting the double policy; the attitude of an 
assailable enemy; friends that deserve help ; agreement for the acquisi- 
tion of a friend or gold; agreement of peace for the acquisition of 
land; agreement for undertaking a work; considerations about an 
enemy in the rear; recruitment of lost power; measures conducive to 
peace with a strong and provoked enemy; the attitude of a conquered 
enemy; the attitude of a conquered king; making peace and breaking 
it; the conduct of a Madhyama king; of a neutral king and of a 
circle of states. 


Book 8 , Concerning Vices and Calamities 

The aggregate of the calamities of the elements of sovereignty; 
considerations about the troubles of the king and his kingdom; the 
aggregate of the troubles of men; the group of molestations; the 
group of obstructions; and the group of financial troubles; the group 
of troubles of the army; and the group of troubles of a friend. 

Book g. The Work of an Invader 

The knowledge of power, place, time, strength and weakness ; the 
time of invasion; the time for recruiting the army; the form of equip- 
ment; the work of arraying a rival force; considerations of annoyance 
in the rear; remedies against internal and external troubles; con- 
sideration about loss of men ; wealth and profit. Internal and external 
dangers; persons associated with traitors and enemies; doubts about 
wealth and harm; and success to be obtained by the employment of 
alternative strategic means. 

Book 10. Relating to War 

Encampment; march of the camp; protection of the army in 
times of distress and attack; forms of treacherous fights; encourage- 
ment to one’s own army; the fight between one’s own and enemy’s 
armies; battlefields; the work of infantry, cavalry, chariots and 
elephants; distinctive array of troops in respect of wings, flanks and 
front; distinction between strong and weak troops; battles with 
infantry, cavalry, chariots and elephants; the array of the army like 
a staff, a snake, a circle or in detached order; the array of the army 
against that of an enemy. 

Book 11. The Conduct of Corporations 

Causes of dissension; secret punishment. 
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Book 12 . Concerning a Powerful Enemy 

The duties of a messenger; battle of intrigue; slaying the com- 
mander-in-chief, and inciting a circle of states; spies with weapons, 
fire, and poison; destruction of supply of stores, and of granaries; 
capture of the enemy by means of secret contrivances or by means 
of the army; and complete victory. 

Book 13 . Strategic Means to Capture a Fortress 

Sowing the seeds of dissension; enticement of kings by secret con- 
trivances; the work of spies in a siege; the operation of a siege; 
restoration of peace in a conquered country. 

Book 14 . Secret Means 

Means to injure an enemy; wonderful and delusive contrivances; 
remedies against the injuries of one’s own army. 

Book 15 . The Plan of a Treatise 

Paragraphical divisions of this treatise. 

Such are the contents of this science. There are on the whole 
15 books, 150 chapters, 180 sections and 6,000 ilokas.^ 

This Sdstra,^ bereft of undue enlargement and easy to grasp and 
understand, has been composed by Kautilya in words the meaning 
of which has been definitely settled. 

Chapter 2: The End [Purposes] of Sciences 

Anmknkl (science of logic), the three Vedas,® Vdrtd (agriculture, 
cattle-breeding and trade), and Dandamti (science of government)* 
are what are called the four sciences. 

The school of Manu hold that there are only three sciences; the 
three Vedas, Vdrtd and the science of government, inasmuch as the 
science of Anvik^l is nothing but a special branch of the Vedas. 

The school of Brhaspati say that there are only two sciences: Vdrtd 
and the science of government, inasmuch as the three Vedas are 
merely an abridgment for a man experienced in affairs temporal. 

The school of USanas declare that there is only one science, and 

^ Thirty-two syllables make one iloka, * This is in Hoka-xatXxe. 

* The text uses the phrase ** Triple Vedas.” Throughout this section corrections of 
punctuation and transliteration and typographical errors in the text have been made. 
Numerous unnecessary Sanskrit terms have been omitted. 

^ Literally, the science of punishment. 
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that the science of government; for, they say, it is in that science that 
all other sciences have their origin and end. 

But Kautilya holds that four, and only four, are the sciences; 
wherefore it is from these sciences that all that concerns righteousness 
and wealth is learnt, therefore they are so called. 

Anvikdkt comprises the Philosophy of Saihkhya, Yoga, and Loka- 
yata (atheism). 

Righteous and unrighteous acts are learnt from the three Vedas; 
wealth and non- wealth from Vdrtd\ the expedient and th^ inexpedient, 
as well as potency and impotency from the science of government. 

When seen in the light of these sciences, the science of Anviksiki is 
most beneficial to the world, keeps the mind steady and firm in weal 
and woe alike, and bestows excellence of foresight, speech and action. 

Light to all kinds of knowledge, easy means to accomplish all kinds 
of acts and receptacle of all kinds of virtues, is the science of Anviknkl 
ever held to be. 

Chapter 3. The End of Sciences 

, . . Harmlessness, truthfulness, purity, freedom from spite, ab- 
stinence from cruelty, and forgiveness are duties common to all. 

The observance of one’s own duty leads one to svarga [heaven] 
and infinite bliss. When it is violated, the world will come to an end 
owing to confusion of castes and duties. 

Hence the king shall never allow people to swerve from their 
duties; for whoever upholds his own duty, ever adhering to the 
customs of the Aryas, and following the rules of caste and divisions 
of religious life, will surely be happy both here and hereafter. For 
the world, when maintained in accordance with injunctions of the 
three Vedas, will surely progress, but never perish. 

Chapter 4: The End of Sciences 
Vdrtd and Dandanlti^ 

...That sceptre on which the well-being and progress of the 
sciences of logic, the three Vedas Veday Sdma Veday Tajur Veda]y 
and commerce depend is known as punishment. That which treats 
of Danda is the law of punishment or science of government. 

. , .whoever imposes severe punishment becomes repulsive to the 
people ; while he who awards mild punishment becomes contemptible. 

^ For definition of these terms, see first sentence of chapter 2 . 
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But whoever imposes punishment as deserved becomes respectable. 
For punishment, when awarded with due consideration, makes the 
people devoted to righteousness and to works productive of wealth 
and enjoyment; while punishment, when ill-awarded under the in- 
fluence of greed and anger or owing to ignorance, excites fury even 
among hermits and ascetics dwelling in forests, not to spesdc of 
householders. 

But when the law of punishment is kept in abeyance, it gives rise 
to such disorder as is implied in the proverb of fishes (A great fish 
swallows a small one) ; for in the absence of a magistrate, the strong 
will swallow the weak; but under his protection the weak resist the 
strong. 

This people, consisting of four castes and four orders of religious 
life, when governed by the king with his sceptre, will keep to their 
respective paths, ever devotedly adhering to their respective duties 
and occupations. 


Chapter 5: Association with the Aged 

Hence the (first) three sciences (out of the four) are dependent for 
their well-being on the science of government. Da^a, punishment, 
which alone can procure safety and security of life, is, in its turn, 
dependent on discipline. 

Discipline is of two kinds: artificial and natural; for 'instruction 
can render only a docile being conformable to the rules of discipline, 
and not an undocile being. The study of sciences can tame only those 
who are possessed of such mental faculties as obedience, hearing,- 
grasping, retentive memory, discrimination, inference, and delibera- 
tion, but not others devoid of such faculties. . . . 

The king who is well educated and disciplined in sciences, devoted 
to good government of his subjects, and bent on doing good to all 
people will enjoy the earth unopposed. 


Chapter 7: Restraint of the Organs of Sense 
The Life of a Saintly King 

. . . wealth, and wealth alone, is important, inasmuch as charity 
and desire depend upon wealth for their realisation. . . . 

Sovereignty is possible only with assistance. A single wheel can 
never move. Hence he shall employ ministers and hear their opinion. 
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Chapter 10: Ascertaining by Temptations Purity 
OR Impurity in the Character of Ministers 

. . .Teachers have decided that, in accordance with ascertained 
purity, the king shall employ in corresponding works those ministers 
whose character has been tested under the three pursuits of life, 
religion, wealth and love, and under fear. . . . 

Chapter 11: The Institution of Spies 

Assisted by the council of his ministers tried under espionage, the 
king shall proceed to create spies: spies under the guise of a fraudu- 
lent disciple, a recluse, a householder, a merchant, an ascetic prac- 
tising austerities, a classmate or a colleague, a fire-brand, a poisoner, 
and a mendicant woman. 

A skilful person capable of guessing the mind of others is a 
fraudulent disciple. . . . 

One who is initiated in asceticism and is possessed of foresight and 
pure character is a recluse 

A cultivator, fallen from his profession, but possessed of foresight 
and pure character, is termed a householder spy. . . . 

A trader, fallen from his profession, but possessed of foresight and 
pure character, is a merchant spy. . . . 

A man with shaved head or braided hair and desirous to earn 
livelihood is a spy under , the guise of an ascetic practising austeri- 
ties 

Honoured by the king with awards of money and titles, these five 
institutes of espionage shall ascertain the purity of character of the 
king’s servants. 


Chapter 13: Protection of Parties for or Against 
One’s Own Cause in One’s Own State 

Having set up spies over his prime ministers, the king shall proceed 
to espy both citizens and country people. 

Classmate spies formed as opposing factions shall carry on dis- 
putations in places of pilgrimage, in assemblies, houses, corporations, 
and amid congregations of people. One spy may say: 

“This king is said to be endowed with all desirable qualities; he 
seems to be a stranger to such tendencies as would lead him to oppress 
citizens and country people by levying heavy fines and taxes.” 
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Against those who seem to commend this opinion, another spy may 
interrupt the speaker and say; 

“People suffering from anarchy, as illustrated by the proverbial 
tendency of a large fish swallowing a small one, first elected Manu, 
the Vaivasvata, to be their king; and allotted one-sixth of the grains 
grown and one-tenth of merchandise as sovereign dues. Fed by this 
payment, kings took upon themselves the responsibility of main- 
taining the safety and security of their subjects, and of being 
answerable for the sins of their subjects when the principle of levying 
just punishments and taxes has been violated. Hence hermits, too, 
provide the king with one-sixth of the grains gleaned by them, 
thinking that ‘it is a tax payable to him who protects us.’ It is the 
king in whom the duties of both the rewarder and the punisher are 
blended, and he is a visible dispenser of punishments and rewards; 
whoever disregards kings will be visited with divine punishments, 
too. Hence kings shall never be despised.” 

Thus treacherous opponents of sovereignty shall be silenced. 

. . . Those who are inebriated with feelings of enmity may be put 
down by punishment in secret or by making them incur the dis- 
pleasure of the whole country. Or, having taken the sons and wives of 
such treacherous persons under state protection, they may be made 
to live in mines, lest they may afford shelter to enemies. 

. . . Thus in his own state a wise king shall guard factions among 
his people, friendly or hostile, powerful or powerless, against the 
intrigue of foreign kings. 


Chapter 19: The Duties of a King 
If a king is energetic, his subjects will be equally energetic. If he 
is reckless, they will not only be reckless likewise, but also eat into 
his works. Besides, a reckless king will easily fall into the hands of 
his enemies. Hence the king shall ever be wakeful. 

. . . When in the court, he shall never cause his petitioners to wait 
at the door, for when a king makes himself inaccessible to his people 
and entrusts his work to his immediate officers, he may be sure to 
engender confusion in business, and to cause thereby public dis- 
affection, and himself a prey to his enemies. 

. . .Of a king, the religious vow is his readiness to action; satis- 
factory discharge of duties is his performance of sacrifice; equal 
attention to aU is the offer of fees and ablution towards consecration. 
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In the happiness of his subjects lies his happiness; in their welfare 
his welfare ; whatever pleases himself he shall not consider as good, 
but whatever pleases his subjects he shall consider as good. 

Hence the king shall ever be active and discharge his duties; the 
root of wealth is activity, and of evil its reverse. 

In the absence of activity acquisitions present and to come will 
perish ; by activity he can achieve both his desired ends and abundance 
of wealth. 

Chapter 20: Duty Towards the Harem 

On a site naturally best fitted for the purpose, the king shall con- 
struct his harem, consisting of many compartments, one within the 
other, enclosed by a parapet and a ditch, and provided with a door. 

He shall construct his own residential palace after the model of 
his treasury-house; or he may have his residential abode in the centre 
of the delusive chamber, provided with secret passages made into the 
walls; or in an underground chamber provided with the figures of 
goddesses and of altars carved on the wooden door-frame, and con- 
nected with many underground passages for exit; or in an upper 
storey provided with a staircase hidden in a wall, with a passage for 
exit made in a hollow pillar, the whole building.being so constructed 
with mechanical contrivance as to be caused to fall down when 
necessary. 

Or considering the danger from his own classmates, such con- 
trivances as the above, mainly intended as safeguards against danger, 
may be made on occasions of danger or otherwise as he deems fit 


BOOK 3: CONCERNING LAW 

Chapter 1: Determination of Forms of Agreement; 

Determination of Legal Disputes 

... In virtue of his power to uphold the observance of the respective 
duties of the four castes and of the four divisions of religious life, and 
in virtue of his power to guard against the violation of the dharmas^ 
the king is the fountain of justice. 

Sacred law, evidence, history, and edicts of kings are the four legs 
of Law. Of these four in order, the later is superior to the one 
previously named. 

Dharma is eternal truth holding its sway over the world ; vyavahdm^ 
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evidence, is in witnesses ; cdritra, history, is to be found in the tradition 
of the people ; and the order of kings is what is called Msana. 

As the duty of a king consists in protecting his subjects with justice, 
its observance leads him to heaven. He who does not protect his 
people or upsets the social order wields his royal sceptre in vain. 

It is power and power alone which, only when exercised by the 
king with impartiality and in proportion to guilt, either over his son 
or his enemy, maintains both this world and the next. 

The king who administers justice in accordance with sacred law, 
evidence, history, and edicts of kings, which is the fourth, will be 
able to conquer the whole world bounded by the four quarters. 

Whenever there is disagreement between history and sacred law 
or between evidence and sacred law, then the matter shall be settled 
in accordance with sacred law. 

But whenever sacred law is in conflict with rational law, then 
reason shall be held authoritative; for there the original text on 
which the sacred law has been based is not available. . . . 


Chapter 2: Concerning Marriage. 

The Duty of Marriage, The Property of a Woman, 
AND Compensations for Re-Marriage 

Marriage is the basis of all disputes {vyavahdra) 

The giving in marriage of a maiden well-adorned is called 
iriAma-marriage. The joint-performance of sacred duties by a man 
and a woman is known as prdjdpatya marriage. 

The giving in marriage of a maiden for a couple of cows is called 
drsa. The giving in marriage of a maiden to an officiating priest in 
a sacrilice is called daiva. The voluntary union of a maiden with her 
lover is called gandharva. Giving a maiden after receiving plenty of 
wealth is termed asura. The abduction of a maiden is called rdksasa. 
The abduction of a maiden while she is asleep and in intoxication 
is called paiidca marriage.^ 

. . .Any kind of marriage is approvable, provided it pleases all 
those that are concerned in it. 

^ Literally, vyavahdra means transactions rather than disputes. 

^ These were the eight forms of marriage recognized in ancient India. 
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Chapter 15: Rescission of Purchase and Sale 
(Marriage Contracts) 

[As regards marriages among the three higher castes, rejection of 
a bride before the rite of clasping of hands, is valid; but 

among the sudras^ before nuptials. Even in the case of a couple that 
has gone through the rite oi pdnigraha^d\^ rejection of a bride whose 
guilt of having lain with another man has been afterwards detected 
is valid. But never so in the case of brides and bridegrooms of pure 
character and high family. Any person who has given a girl in 
marriage without announcing her guilt of having lain with another 
shall not only be punished with a fine of 96 panas^ but also be made 
to return the sulka^ and stndhana^ Any person receiving a girl in 
marriage without announcing the blemishes of the bridegroom shall 
not only pay double the above fine, but also forfeit the sulka and 
strldhana he paid for the bride. 


BOOK 5: THE CONDUCT OF COURTIERS 

Chapter 1: Concerning the Aw'ards of Punishments 

Measures necessary to remove the thorns of public peace, both in 
fortified cities and country parts, have been dealt with. We shall now 
proceed to treat of measures to suppress treason against the king and 
his kingdom. 

With regard to those chiefs who, though living by service under 
the king, are inimically disposed towards him or have taken the side 
of his enemy, a spy with secret mission or one in the guise of an 
ascetic and devoted to the king’s cause shall set to work, as described 
before; or a spy trained in the art of sowing the seeds of dissension 
may set to work, as will be described in connection with the “ Invasion 
of an Enemy’s Villages.” 

The king in the interests of righteousness may inflict punishment 
in secret on those courtiers or confederacy of chiefs who are dangerous 
to the safety of the kingdom and who cannot be put down in open 
daylight 

^ The portion within the brackets is supplied from the Munich Manuscript. 

* A unit of money. ® Dowery. 

* Literally, the wife’s money. 
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Chapter 2: Replenishment of the Treasury 

The king who finds himself in a great financial trouble and needs 
money, may collect revenue by demand. In such parts of his country 
as depend solely upon r2iin for water and are rich in grain, he may 
demand of his subjects one-third or one-fourth of their grain, 
according to their capacity. He shall never demand of such of his 
subjects as live in tracts of middle or low quality; nor of people who 
are of great help in the construction of fortifications, gardens, 
buildings, roads for traffic, colonisation of waste lands, exploitation 
of mines, and formation of forest preserves for timber and elephants; 
nor of people who live on the border of his kingdom or who have not 
enough subsistence. He shall, on the other hand, supply with grain 
and cattle those who colonise waste lands. . . . 


BOOK 6: THE SOURCE OF SOVEREIGN STATES 

Chapter 1: The Elements of Sovereignty 

The king, the minister, the country, the fort, the treasury, the 
army and the friend are the elements of sovereignty. 

Of these, the best qualities of the king are : 

Bom of a high family, godly, possessed of valour, seeing through 
the medium of aged persons, virtuous, truthful, not of a contra- 
dictory nature, grateful, having large aims, highly enthusiastic, not 
addicted to procrastination, powerful to control his neighbouring 
kings, of resolute mind, having an assembly of ministers of no mean 
quality, and possessed of a taste for discipline — these are the qualities 
of an invitirig nature. 

Inquiry, hearing, perception, retention in memory, reflection, de- 
liberation, inference and steadfast adherence to conclusions are the 
qualities of the intellect. 

Valour, determination of purpose, quickness, and probity are the 
aspects of enthusiasm. 

Possessed of a sharp intellect, strong memory, and keen mind, 
energetic, powerful, trained in all kinds of arts, free from vice, 
capable of paying in the same coin by way of awarding punishments 
or rewards, possessed of dignity, capable of taking remedial measures 
against dangers, possessed of foresight, ready to avail himself of oppor- 
tunities when afforded in respect of place, time, and manly efforts, 
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clever enough to discern the causes necessitating the cessation of 
treaty or war with an enemy, or to lie in wait keeping treaties, 
obligations and pledges, or to avail himself of his enemy’s weak 
points, making jokes with no loss of dignity or secrecy, never brow- 
beating and casting haughty and stern looks, free from passion, anger, 
greed, obstinacy, fickleness, haste and back-biting habits, talking to 
others with a smiling face, and observing customs as taught by aged 
persons — such is the nature of self-possession. 

The qualifications of a minister have been described in the begin- 
ning, middle, and at the close of the work. 

Possessed of capital cities both in the centre and the extremities of 
the kingdom, productive of subsistence not only to its own people, 
but also to outsiders on occasions of calamities, repulsive to enemies, 
powerful enough to put down neighbouring kings, free from miry, 
rocky, uneven, and desert tracts, as well as from conspirators, tigers, 
wild beasts, and large tracts of wilderness, beautiful to look at, con- 
taining fertile lands, mines, timber and elephant forests, and pasture 
grounds, artistic, containing hidden passages, full of cattle, not de- 
pending upon rain for water, possessed of land and waterways, rich 
in various kinds of commercial articles, capable of bearing the burden 
of a vast army and heavy taxation, inhabited by agriculturists of good 
and active character, full of intelligent masters and servants, and 
with a population noted for its loyalty and good character — these are 
the qualities of a good country. 

The excellent qualities of forts have already been described. 

Justly obtained either by inheritance or by self-acquisition, rich in 
gold and silver, filled with an abundance of big gems of various 
colours and of gold coins, and capable to withstand calamities of long 
duration is the best treasury. 

Coming down directly from father and grandfather of the king, 
ever strong, obedient, happy in keeping their sons and wives well 
contented, not averse to making a long sojourn, ever and everywhere 
invincible, endowed with the power of endurance, trained in fighting 
various kinds of battles, skilful in handling various forms of weapons, 
ready to share in the weal or woe of the king, and consequently not 
falling foul with him, and purely composed of soldiers of ksatriya 
caste, is the best army. 

Coming down directly from father and grandfather, long-standing, 
open to conviction, never falling foul, and capable of making pre- 
parations for war quickly and on a large scale, is the best friend. 
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Not born of a royal family, greedy, possessed of a mean assembly 
of ministers, with disloyal subjects, ever doing unrighteous acts, of 
loose character, addicted to mean pleasures, devoid of enthusiasm, 
trusting to fate, indiscreet in action, powerless, helpless, impotent 
and ever injurious, is the worst enemy. Such an enemy is easily 
uprooted. 

Excepting the enemy, these seven elements, possessed of their 
excellent characteristics are said to be the limb-like elements of 
sovereignty. 

A wise king can make even the poor and miserable elements of his 
sovereignty happy and prosperous; but a wicked king will surely 
destroy the most prosperous and loyal elements of his kingdom. 

Hence a king of unrighteous character and of vicious habits will, 
though he is an emperor, fall a prey either to the fury of his own 
subjects or to that of his enemies. 

But a wise king, trained in politics, will, though he possesses a 
small territory, conquer the whole earth with the help of the best- 
fitted elements of his sovereignty, and will never be defeated. 


Chapter 2: Concerning Peace and Exertion 

Acquisition and security of property are dependent upon peace 
and industry. 

Effort to achieve the results of works undertaken is industry. 

Absence of disturbance to the enjoyment of the results achieved 
from works is peace. 

The application of the six-fold royal policy is the source of peace 
and industry. 

Deterioration, stagnation, and progress are the three aspects of 
position. 

Those causes of human make which affect position are policy and 
impolicy; fortune and misfortune are providential causes. Causes, 
both human and providential, govern the world and its affairs. 

What is unforeseen is providential; here, the attainment of that 
desired and which seemed almost lost is termed fortune. 

What is anticipated is human; and the attainment of a desired end 
as anticipated is due to policy. 

What produces unfavourable results is impolicy. This can be fore- 
seen; but misfortune due to providence cannot be known. 

The king who, being possessed of good character and best-fitted 
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elements of sovereignty, is the fountain of policy, is termed the 
conqueror. 

The king who is situated anywhere immediately on the circum- 
ference of the conqueror’s territory is termed the enemy. 

The king who is likewise situated close to the enemy, but separated 
from the conqueror only by the enemy, is termed the friend of the 
conqueror, 

A neighbouring foe of considerable power is styled an enemy; and 
when he is involved in calamities or has taken himself to evil ways, 
he becomes assailable; and when he has little or no help, he becomes 
destructible; otherwise (i.e., when he is provided with some help), 
he deserves to be harassed or reduced. Such are the aspects of an 
enemy. . . . 

Strength is of three kinds: power of deliberation is intellectual 
strength; the possession of a prosperous treasury and a strong army 
is the strength of sovereignty; and martial power is physical strength. 

The end is also of three kinds : that which is attainable by delibera- 
tion is the end of deliberation ; that which is attainable by the strength 
of sovereignty is the end of sovereignty; and that which is to be 
secured by perseverance is the end of martial power. 

.The possession of power and happiness in a greater degree makes 
a king superior to another; in a less degree, inferior; and in an equal 
degree, equal. Hence a king shall always endeavour to augment his 
own power and elevate his happiness 


BOOK 7: THE END [PURPOSE] OF 
THE SIX-FOLD POLICY 

Chapter 1-: The Six-fold Policy and Determination 
OF Deterioration, Stagnation and Progress 

The Circle of States is the source of the six-fold policy. 

My teacher says that peace, war, observance of neutrality, march- 
ing, alliance, and making peace with one and waging war with 
another are the six forms of state policy. 

But Vatavyadhi holds that there are only two forms of policy, 
peace and war, inasmuch as the six forms result from these two primary 
forms of policy. 

While Kautilya holds that, as their respective conditions differ, 
the forms of policy are six. 
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Of these, agreement with pledges is peace; offensive operation is 
war; indifference is neutrality; making preparations is marching; 
seeking the protection of another is alliance; and making peace with 
one and waging war with another, is termed a double poUcy. These 
are the six forms. 

Whoever is inferior to another shall make peace with him; whoever 
is superior in power shall wage war; whoever thinks, “ No enemy can 
hurt me, nor am I strong enough to destroy my enemy,” shall observe 
neutrality; whoever is possessed of necessary means shall march 
against his enemy; whoever is devoid of necessary strength to 
defend himself shall seek the protection of another; whoever thinks 
that help is necessary to work out an end shall make peace with one 
and wage war with another. Such is the aspect of the six forms of 
policy. 

Of these, a wise king shall observe that form of policy which, in 
his opinion, enables him to build forts, to construct buildings and 
commercial roads, to open new plantations and villages, to exploit 
mines and timber and elephant forests, and at the same time to harass 
similar works of his enemy. 

Whoever thinks himself to be growing in power more rapidly both 
in quahty and quantity than his enemy, and the reverse of his 
enemy, may neglect his enemy’s progress for the time. 

If any two kings, hostile to each other, find the time of achieving 
the results of their respective works to be equal, they shall make 
peace with each other. 

No king shall keep that form of policy, which causes him the loss 
of profit from his own works, but which entails no such loss on the 
enemy; for it is deterioration. 

Whoever thinks that in the course of time his loss will be less than 
his acquisition as contrasted with that of his enemy, may neglect his 
temporary deterioration. 

If any two kings, hostile to each other, and deteriorating, expect 
to acquire equal amount of wealth in equal time, they shall make 
peace with each other. 

That position in which neither progress nor retrogression is seen 
is stagnation. 

Whoever t hinks his stagnancy to be of a shorter duration and his 
prosperity in the long run to be greater than his enemy’s may neglect 
his tenqjorary stagnation. 

My teacher says that if any two kings, who are hostile to each 
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Other, and are in a stationary condition, expect to acquire equal 
amount of wealth and power in equal time, they shall make peace 
with each other. 

‘‘Of course,’’ says Kautilya, there is no other alternative.” 

Or if a king thinks : 

. .keeping the agreement of peace, I can undertake productive 
works of considerable importance and destroy at the same time those 
of my enemy; or apart from enjoying the results of my own works, 
I shall also enjoy those of my enemy in virtue of the agreement of 
peace; or I can destroy the works of my enemy by employing spies 
and other secret means; or by holding out such inducements as a 
happy dwelling, rewards, remission of taxes, little work and large 
profits and wages, I can empty my enemy’s country of its population, 
with which he has been able to carry his own works; or being allied 
with a king of considerable power, my enemy will have his own works 
destroyed; or I can prolong my enemy’s hostility with another king 
whose threats have driven my enemy to seek my protection; or being 
allied with me, my enemy can harass the country of another king 
who hates me; or oppressed by another king, the subjects of my 
enemy will immigrate into my country, and I can, therefore, achieve 
the results of my own works very easily; or being in a precarious 
condition due to the destruction of his works, my enemy will not be 
so powerful as to attack me; or by exploiting my own resources in 
alliance with any two friendly kings, I can augment my resources; 
or if a Circle of States is formed by my enemy as one of its members, 
I can divide them and combine with the others; or by threats or 
favour, I can catch hold of my enemy, and when he desires to be 
a member of my own Circle of States, I can make him incur the 
displeasure of the other members and fall a victim to their own fury” 
— ^if a king thinks thus, then he may increase his resources by keeping 
peace. 

Or if a king thinks : 

. .neither is my enemy strong enough to destroy my works, nor 
am I his; or if he comes to fight with me like a dog with a boar, 
I can increase his afflictions without incurring any loss in my own 
works,” then he may observe neutrality and augment his own 
resource. 

Or if a king thinks: 

. .by marching my troops it is possible to destroy the works of 
my enemy; and as for myself, I have made proper arrangements to 
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safeguard my own works,” then he may increase his resources by 
marching. 

Or if a king thinks : 

. .1 am strong enough neither to harass my enemy’s works nor 
to defend my own against my enemy’s attack,” then he shall seek 
protection from a king of superior power, and endeavour to pass 
from the stage of deterioration to that of stagnancy and from the 
latter to that of progi'ess. 

Or if a king thinks : 

“ by making peace with one, I can work out my own resources, 
and by waging war with another, I can destroy the works of my 
enemy,” then he may adopt that double policy and improve his 
resources. 

Thus, a king in the circle of sovereign states shall, by adopting the 
six-fold policy, endeavour to pass from the state of deterioration to 
that of stagnation, and from the latter to that of progress. 


Chapter 2: The Nature of Alliance 

When the advantages derivable from peace and war are of equal 
character, one should prefer peace; for disadvantages, such as the 
loss of power and wealth, sojourning, and sin, are ever attending 
upon war. 

The same holds good in the case of neutrality and war. 

Of the two forms of policy, double policy and alUancc, double 
policy, i.e., making peace with one and waging war with another is 
preferable; for whoever adopts the double policy enriches himself, 
being ever attentive to his own works, whereas an allied king has to 
help his ally at his own expense. 

One shall make an alliance with a king who is stronger than one’s 
neighbouring enemy; in the absence of such a king, one should 
ingratiate oneself with one’s neighbouring enemy, either by supplying 
money or army or by ceding a part of one’s territory and by keeping 
oneself aloof; for there can be no greater evil to kings than alliance 
with a king of considerable power, unless one is actually attacked 
by one’s enemy. 

A powerless king should behave as a conquered king towards his 
immediate enemy; but when he finds that the time of his own 
ascendancy is at hand, due to a fatal disease, internal troubles, 
increase of enemies, or a friend’s calamities that are vexing his 
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enemy, then under the pretence of performing some expiatory rites 
to avert the danger of his enemy, he may get out of the enemy’s 
court; or if he is in his own territory, he should not go to see his 
suffering enemy; or if he is near to his enemy, he may murder the 
enemy when opportunity affords itself. 

A king who is situated between two powerful kings shall seek pro- 
tection from the stronger of the two; or from one of them on whom 
he can rely; or he may make peace with both of them on equal 
terms. Then he may begin to set one of them against the other by 
telling each that the other is a tyrant causing utter ruin to himself, 
and thus cause dissension between them. When they are divided, he 
may put down each separately by secret or covert means. Or, 
throwing himself under the protection of any two immediate kings 
of considerable power, he may defend himself against an immediate 
enemy. Or, having made an alliance with a chief in a stronghold, 
he may adopt the double policy, i.e., make peace with one of the 
two kings and wage war with another. Or, he may adapt himself 
to circumstances, depending upon the causes of peace and war in 
order. Or, he may make friendship with traitors, enemies, and wild 
chiefs who are conspiring against both the kings. Or, pretending to 
be a close friend of one of them, he may strike the other at the latter’s 
weak point by employing enemies and wild tribes. Or, having maMie 
friendship with both, he may form a Circle of States. Or, he may 
make an alliance with the madhyama or the neutral king; and with 
this help he may put down one of them or both. Or when hurt by 
both, he may seek protection from a king of righteous character 
among the madhyama king, the neutral king, and their friends or 
equals, or from any other king whose subjects are so disposed as to 
increase his happiness and peace, with whose help he may be able 
to recover his lost position, with whom his ancestors were in close 
intimacy or blood relationship, and in whose kingdom he can find 
a number of powerful friends. 

Of two powerful kings who are on amicable terms with each other, 
a king shall make alliance with one of them who likes him and whom 
he likes; this is the best way of making alliance. 
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Chapter 3: The Character of Eq,ual, Inferior and 
Superior Kings; and Forms of Agreement 
Made by an Inferior King 

A king desirous of expanding his own power shall make use of the 
six-fold policy. 

Agreements of peace shall be made with equal and superior kings ; 
and an inferior king shall be attacked. 

Whoever goes to wage war with a superior king will be reduced 
to the same condition as that of a foot-soldier opposing an elephant. 

Just as the collision of an unbaked mud-vessel with a similar vessel 
is destructive to both, so war with an equal king brings ruin to both. 

Like a stone striking an earthen pot, a superior king attains 
decisive victory over an inferior king. 

If a superior king discards the proposal of an inferior king for 
peace, the latter should take the attitude of a conquered king, or 
play the part of an inferior king towards a superior. 

When a king of equal power does not like peace, then the same 
amount of vexation as his opponent has received at his hands should 
be given to him in return; for it is power that brings about peace 
between any two kings : no piece of iron that is not made red-hot 
will combine with another piece of iron. 

When an inferior king is all submissive, peace should be made 
with him; for when provoked by causing him troubles and anger, 
an inferior king, like a wild fire, will attack his enemy and will also 
be favoured by his Circle of States. 

When a king in peace with another finds that greedy, impoverished, 
and oppressed as are the subjects of his aUy, they do not yet immigrate 
into his own territory lest they might be called back by their master, 
then he should, though of inferior power, proclaim war against his ally. 

When a king at war with another finds that greedy, impoverished, 
and oppressed as are the subjects of his enemy, still they do not come 
to his side in consequence of the troubles of war, then he should, 
though of superior power, make peace with his enemy or remove the 
troubles of war as far as possible. 

When one of the two kings at war with each other and equally 
involved in trouble finds his own troubles to be greater than his 
enemy’s, and thinks that by getting rid of his enemy’s trouble his 
enemy can successfiiUy wage war with him, then he should, though 
possessing greater resources, sue for peace. 
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When, either in peace or war, a king finds neither loss to his 
enemy nor gain to himself, he should, though superior, observe 
neutrality. 

When a king finds the troubles of his enemy irremediable, he 
should, though of inferior power, march against the enemy. 

When a king finds himself threatened by imminent danger or 
troubles, he should, though superior, seek the protection of another. 

When a king is sure to achieve his desired ends by making peace 
with one and waging war with another, he should, though superior, 
adopt the double policy. 

Thus it is that the six forms of policy are applied together. . . . 


Chapter 5: Consideration about Marching against 
AN Assailable Enemy; Causes Leading to the 
Dwindling, Greed, and Disloyalty of the 
Army; and Considerations about the 
Combination of Powers 

. . .By insulting the good and commending the wicked; by causing 
unnatural and unrighteous slaughter of life; by neglecting the ob- 
servance of proper and righteous customs; by doing unrighteous acts 
and neglecting righteous ones; by doing what ought not to be done 
and not doing what ought to be done; by not paying what ought to 
be paid and exacting what ought not to be taken; by not punishing 
the guilty and severely punishing the less guilty; by arresting those 
who are not to be caught hold of and leaving those who are to be 
arrested; by undertaking risky works and destroying profitable ones; 
by not protecting the people against thieves and by robbing them 
of their wealth; by giving up manly enterprise and condemning 
good work; by hurting the leaders of the people and despising the 
worthy; by provoking the aged, by crooked conduct, and by un- 
truthfulness; by not applying remedies against evils and neglecting 
works in hand ; and by carelessness and negligence of himself in main- 
taining the security of person and property of subjects, the king 
causes impoverishment, greed, and disaffection to appear among his 
subjects ; when a people are impoverished, they become greedy ; when 
they are greedy, they become disaffected; when disaffected, they 
voluntarily go to the side of the enemy or destroy their own master. 

Hence, no king should give room to such causes as would bring 
about impoverishment, greed or disaffection among his people. If, 
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however, they appear, he should at once take remedial measures 
against them. 

Which of the three is the worst — an impoverished people? greedy 
people? or disaffected people? 

An impoverished people are ever apprehensive of oppression and 
destruction by over-taxation, etc., and are therefore desirous of getting 
rid of their impoverishment, orofwagingwarorof migrating elsewhere. 

A greedy people are ever discontented and they yield themselves 
to the intrigues of an enemy. 

A disaffected people rise against their master along with his enemy. 

When the dwindling of the people is due to want of gold and grain, 
it is a calamity fraught with danger to the whole of the kingdom and 
can be remedied with difficulty. The dearth of efficient men can be 
made up by means of gold and grain. Greed is partial and is found 
among a few chief officers, and it can be got rid of or satisfied by 
allowing them to plunder an enemy’s wealth. Disaffection or dis- 
loyalty can be got rid of by putting down the leaders ; for in the 
absence of a leader or leaders, the people are easily governed and 
they will not take part in the intrigues of enemies. When a people 
are too nervous to endure the calamities, they first become dispersed, 
when their leaders are put down; and when they are kept under 
restraint, they endure calamities. 

Having well considered the causes which bring about peace or 
war, one should combine with kings of considerable power and 
righteous character and march against one’s enemy. . , . 

Though actuated with feelings of true friendship, the conqueror 
has reason to fear his ally, though of equal power, when the latter 
attains success in his mission; having succeeded in his mission, an 
ally of equal power is likely to change his attitude even towards the 
conqueror of superior power. 

An ally of superior power should not be relied upon, for prosperity 
changes the mind. Even with little or no share in the spoils, an ally 
of superior power may go back, appearing contented; but some time 
afterwards, he may not fail to sit on the lap of the conqueror and 
carry off twice* the amount of share due to him. 

Having been satisfied with mere victory, the leading conqueror 
should discharge his allies, having satisfied them with their shares he 
may allow himself to be conquered by them instead of attempting 
to conquer them in the matter of spoils; it is thus that a king can 
win the good graces of his Circle of States. 
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Chapter 17: Making Peace and Breaking It 

The words sama (quiet), sandhi (agreement of peace), and samadhi 
(reconcilement) are synonymous. . . . 

My teacher says that peace, dependent upon honesty or oath, is 
mutable, while peace with a security or a hostage is immutable. 

No, says Kautilya, peace, dependent upon honesty or oath, is im- 
mutable both in this and the next world. It is for this world only that 
a security or a hostage is required for strengthening the agreement. 

Honest kings of old made their agreement of peace with this 
declaration : “ We have joined in peace.” In case of any apprehension 
of breach of honesty, they made their agreement by swearing by 
fire, water, plough, the brick of a fort wall, the shoulder of an 
elephant, the hips of a horse, the firont of a chariot, a weapon, seeds, 
scents, juice, wrought gold, or bullion gold, and by declaring that 
these things will destroy and desert him who violates the oath. 

In order to avoid the contingency of violation of oath, peace made 
with the security of such persons as ascetics engaged in penance, or 
nobles, is peace with a security. In such a peace, whoever takes as 
security a person capable of controlling the enemy gains more ad- 
vantages, while he who acts to the contrary is deceived. . . . 

Whoever is rising in power may break the agreement of peace. . . . 


Chapter 18 : The Conduct of a Madhyama King, 

A Neutral King, and of a Circle of States 

. . . When, after having put down the enemy, and after having 
grown in power, a fiiend becomes unsubmissive, the conqueror 
should cause the friend to incur the displeasure of a neighbour and 
of the king who is next to the neighbour. 

Or the conqueror may employ a scion of the friend’s family or an 
imprisoned prince to seize his lands; or the conqueror may so act 
that his fiiend, desirous of further help, may continue to be obedient. 

The conqueror should never help Ifis fiiend when the latter is more 
and more deteriorating; a politician should so keep his friend that 
the latter neither deteriorates nor grows in power. 

When, with the desire of getting wealth, a wandering friend, i.e., 
a nomadic king makes an agreement with the conqueror, the latter 
should so remove the cause of the fiiend’s flight that he never flies 
again. 
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When a friend is as accessible to the conqueror as to the latter’s 
enemy, the conqueror should first separate that obstinate friend from 
the enemy, and then destroy him, and afterwards the enemy also. 

When a friend remains neutral, the conqueror should cause him 
to incur the displeasure of his immediate enemies; and when he is 
worried in his wars with them, the conqueror should oblige him with 
help. 

When, owing to his own weakness, a friend seeks protection both 
from the conqueror and the latter’s enemy, the conqueror should 
help him with the army, so that he never turns his attention else- 
where. 

Or having removed him from his own lands, the conqueror may 
keep him in another tract of land, having made some previous 
arrangements to punish or favour the friend. 

Or the conqueror may harm him when he has grown powerful, 
or destroy him when he does not help the conqueror in danger and 
when he lies on the conqueror’s lap in good faith. 

When an enemy furiously rises against his own enemy, i.e., the 
conqueror’s friend under troubles, the former should be put down 
by the latter himself with troubles concealed. 

When a friend keeps quiet after rising against an enemy under 
troubles, that friend will be subdued by the enemy himself after 
getting rid of his troubles. 

Whoever is acquainted with the science of polity should clearly 
observe the conditions of progress, deterioration, stagnation, reduc- 
tion, and destruction, as well as the use of all kinds of strategic means. 

Whoever thus knows the inter-dependence of the six kinds of 
policy plays at his pleasure with kings, bound round, as it were, in 
chains skilfully devised by himself. 


BOOK 8: CONCERNING VICES AND CALAMITIES 

Chapter 1: The Aggregate of the Calamities 
OF THE Elements of Sovereignty 

When calamities happen together, the form of consideration should 
be whether it is easier to take an offensive or defensive attitude. 
National calamities, coming from Providence or from man, happen 
from one’s misfortune or bad policy. The word, vices or calamities, 
means the reverse or absence of virtue, the preponderance of vices, 
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and occasional troubles. That which deprives a person of his happi- 
ness is termed vices or calamities. 

My teacher says that of the calamities, viz., the king in distress, 
the minister in distress, the people in distress, distress due to bad 
fortifications, financial distress, the army in distress, and an ally in 
distress — that which is first mentioned is more serious than the one 
coming later in the order of enumeration. 

No, says Bharadvaja, of the distress of the king and of his minister, 
ministerial distress is more serious; deliberations in council, the 
attainment of results as anticipated while deliberating in council, the 
accomplishment of works, the business of revenue collection and its 
expenditure, recruiting the army, the driving out of the enemy and 
of wild tribes, the protection of the kingdom, taking remedial measures 
against calamities, the protection of the heir apparent, and the instal- 
lation of princes constitute the duties of ministers. In the absence of 
ministers, the above works are ill-done; and, like a bird deprived of 
its feathers, the king loses his active capacity. In such calamities, the 
intrigues of the enemy find a ready scope. In ministerial distress, 
the king’s life itself comes into danger, for a minister is the mainstay 
of the security of the king’s life. 

No, says Kautilya, it is verily the king who attends to the business 
of appointing ministers, priests, and other servants including the 
superintendents of several departments, the application of remedies 
against the troubles of his people, and of his kingdom, and the 
adoption of progressive measures ; when his ministers fall into troubles, 
he employs others; he is ever ready to bestow rewards on the worthy 
and inflict punishments on the wicked; when the king is well off, by 
his welfare and prosperity, he pleases the people; of what kind the 
king’s character is, of the same kind will be the character of his 
people; for their progress or downfall, the people depend upon the 
king; the king is, as it were, the aggregate of the people. 

Visalaksa says that of the troubles of the minister and of the 
people, the troubles of the people are more serious : finance, army, 
raw products, free labour, carriage of things, and collection of neces- 
saries are all secured from the people. There will be no such things 
in the absence of people, next to the king and his minister. 

No, says Kautilya, all activities proceed from the minister: activities 
such as the successful accomplishment of the works of the people, 
security pf person and property from internal and external enemies, 
remedial measures against calamities, colonization and improvement 
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of wild tracts of land, recruiting the army, collection of revenue, and 
bestowal of favour. 

The school of Parasara say that of the distress of the people and 
distress due to bad fortifications, the latter is a more serious evil ; for 
it is in fortified towns that the treasury and the army are secured; 
they (fortified towns) are a secure place for the people; they are a 
stronger power than the citizens or country people; and they are 
a powerful defensive instrument in times of danger for the king. As 
to the people, they are common both to the king and his enemy. 

No, says Kautilya, for forts, finance, and the army depend upon 
the people; likewise buildings, trade, agriculture, cattle-rearing, 
bravery, stability, power, and abundance of things. In countries 
inhabited by people, there are mountains and islands as natural forts; 
in the absence of an expansive country, forts are resorted to. When 
a country consists purely of cultivators, troubles due to the absence 
of fortifications are apparent; while in a country which consists purely 
of warlike people, troubles that may appear are due to the absence 
of an expansive and cultivated territory. 

Pisuna says that of the troubles due to the absence of forts and to 
want of finance, troubles due to want of finance are more serious; 
the repair of fortifications and their maintenance depend upon 
finance; by means of wealth, intrigue to capture an enemy’s fort may 
be carried on; by means of wealth, the people, friends, and enemies 
can be kept under control ; by means of it, outsiders can be encouraged 
and the establishment of the army and its operations conducted. It 
is possible to remove the treasury in times of danger, but not the fort. 

No, says Kautilya, for it is in the fort that the treasury and the 
army are safely kept, and it is from the fort that secret war intrigue, 
control over one’s partisans, the upkeep of the army, the reception 
of allies and the driving out of enemies and of wild tribes are success- 
fully practised. In the absence of forts, the treasury is to the enemy, 
for it seems that for those who own forts there is no destruction. 

Kaunapadanta says that of distress due to want of finance or to 
an inefficient army, that which is due to the want of an efficient army 
is more serious; for control over one’s own friends and enemies, the 
winning over the army of an enemy, and the business of administra- 
tion are all dependent upon the army. In the absence of the army, 
it is certain that the treasury will be lost, whereas lack of finance can 
be made up by procuring raw products and lands or by seizing an 
enemy’s territory. 
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The army^ may go to the enemy, or murder the king himself, and 
bring about all kinds of troubles. But finance is the chief means of 
observing virtuous acts and of enjoying desires. Owing to a change 
in place, time, and policy, either finance or the army may be a 
superior power; for the army is sometimes the means of securing the 
wealth acquired ; but wealth is always the means of securing both the 
treasury and the army. Since all activities are dependent upon 
finance, financial troubles are more serious. 

Vatavyadfii says that of the distress of the army and of an ally, the 
distress of an ally is more serious — an ally, though he is not fed and 
is far off, is still serviceable; he drives off not only the rear-enemy 
and the friends of the rear-enemy, but also the frontal enemy and 
wild tribes; he also helps his friend with money, army, and lands on 
occasions of troubles. 

No, says Kautilya, the ally of him who has a powerful army keeps 
the alliance; and even the enemy assumes a friendly attitude; when 
there is a work that can be equally accomplished either by the army 
or by an ally, then preference to the army or to the ally should 
depend on the advantages of securing the appropriate place and 
time for war and the expected profit. In times of sudden expedition 
and on occasions of troubles from an enemy, a wild tribe, or local 
rebels, no friend can be trusted. When calamities happen together, 
or when an enemy has grown strong, a friend keeps up his friendship 
as long as money is forthcoming. Thus the determination of the com- 
parative seriousness of the calamities of the various elements of 
sovereignty. . . . 


Chapter 2: Considerations about the Troubles 
OF THE King and of His Kingdom 

The king and his kingdom are the primary elements of the state. 
The troubles of the king may be either internal or external. 
Internal troubles are more serious than external troubles, which are 
like the danger arising from a lurking snake. Troubles due to a 
minister are more serious than other kinds of internal troubles. 
Hence, the king should keep under his own control the powers of 
finance and the army. 

... a people will naturally obey a high-bom king though he is 

^ A line or two introducing the opinion of Kauplya against Kaunpadanta seem to 
have been lost here. 
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weak, for the tendency of a prosperous people is to follow a high-born 
king. Also they render the intrigues of a strong but base-born person 
unavailing, as the saying is, that possession of virtues makes for 
friendship. . . . 

Chapter 3: The Aggregate of the Trouble of Men 

Ignorance and absence of discipline are the causes of a man’s 
troubles. An untrained man does not perceive the injuries arising 
from vices. We are going to treat of them (vices) ; 

. . . Anger is always a necessary quality for the prevention of sin. . . . 

No, says Kautilya, anger brings about enmity with, and troubles 
from, an enemy, and is always associated with pain. Addiction to 
pleasure {kdma) occasions contempt and loss of wealth, and throws 
the addicted person into the company of thieves, gamblers, hunters, 
singers, players on musical instruments, and other undesirable per- 
sons. Of these, enmity is more serious than contempt, for a despised 
person is caught hold of by his own people and by his enemies, whereas 
a hated person is destroyed. Troubles from an enemy are more 
serious than loss of wealth, for loss of wealth causes financial troubles, 
whereas troubles from an enemy are injurious to life. Suffering on 
account of vices is more serious than keeping company with un- 
desirable persons, for the company of undesirable persons can be got 
rid of in a moment, whereas suffering from vices causes injury for 
a long time. Hence, anger is a more serious evil 

The reception of what is condemned is due to desire; and anger 
consists in oppressing the good; since both these are productive of 
many evils, both of them are held to be the worst evils. 

Hence, he who is possessed of discretion should associate with the 
aged, and, after controlling his passions, abandon both anger and 
desire, which are productive of other evils and destructive of the very 
basis of life. 

BOOK 9: THE WORK OF AN INVADER 

Chapter 1: The Knowledge of Power, Plage, Time, 
Strength, and Weakness; the Time of Invasion 

The conqueror should know the comparative strength and weakness 
of himself and of his enemy; and having ascertained the power, 
place, time, the time of marching and of recruiting the army, the 
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consequences, the loss of men and money, and profits and danger, 
he should march with his full force; otherwise, he should keep quiet. 

My teacher says that of enthusiasm and power, enthusiasm is 
better:. . . 

No, says Kautilya, he who is possessed of power over-reaches, by 
the sheer force of his power, another who is merely enthusiastic. 
Having acquired, captured, or bought another enthusiastic king as 
well as brave soldiers, he can make his enthusiastic army of horses, 
elephants, chariots, and others to move anywhere without obstruc- 
tion. Powerful kings, whether women, young men, lame, or blind, 
conquered the earth by winning over or purchasing the aid of 
enthusiastic persons. 

My teacher says that of power (money and army) and skill in 
intrigue, power is better; for a king, though possessed of skill for 
intrigue becomes a man of barren mind if he has no power; for the 
work of intrigue is well defined. He who has no power loses his 
kingdom as sprouts of seeds in drought vomit their sap. 

No, says Kautilya, skill for intrigue is better; he who has the eye 
of knowledge, and is acquainted with the science of polity, can, with 
little effort, make use of his skill for intrigue, and can succeed by 
means of conciliation and other strategic means and by spies and 
chemical appliances in over-reaching even those kings who are pos- 
sessed of enthusiasm and power. Thus of the three acquirements, 
viz., enthusiasm, power, and skill for intrigue, he who possesses more 
of the quality mentioned later than the one mentioned first in the 
order of enumeration will be successful in over-reaching others 


Chapter 7: Doubts about Wealth and Harm; 

AND Success to be Obtained by the Employment 
OF Alternate Strategic Means 

. . . As virtue is the basis of wealth and as enjoyment is the end of 
wealth, success in achieving that kind of wealth which promotes 
virtue, wealth and enjoyment is termed success in all. Thus, varieties 
of success. 

Such providential visitations as fire, floods, disease, pestilence, 
fever, famine, and demoniac troubles are dangerous. 

Success in averting these is to be sought by worshipping gods and 
brahmins. 

Whether demoniacal troubles are absent, or are too many, or 
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normal, the rites prescribed in the Atharva Veda^ as well as the rites 
undertaken by accomplished ascetics, are to be performed for 
success. 


BOOK 14: SECRET MEANS 

Chapter 1: Means to Injure an Enemy 

In order to protect the institution of the four castes, such measures 
as are treated of in secret science shall be applied against the wicked. 
Through the instrumentality of such men or women of [the] Mleccha^ 
class as can put on disguises appropriate to different countries, arts, 
or professions, or as can put on the appearance of a hump-backed, 
dwarfish, or short-sized person, or of a dumb, deaf, idiot, or blind 
person, kdlakuta^ and other manifold poisons should be administered 
in the diet and other physical enjoyments of the wicked. Spies lying 
in wait or living as inmates in the same house may make use of 
weapons on occasions of royal sports or musical and other entertain- 
ments. Spies, under the disguise of night-walkers or of firekeepers 
may set fire to the houses of the wicked. ... 


BOOK 15: THE PLAN OF A TREATISE 
Chapter 1 

The subsistence of mankind is termed artha, wealth; the earth 
which contains mankind is termed artha^ wealth; that science which 
treats of the means of acquiring and maintaining the earth is the 
Arthaidstra^ Science of Polity . . . . 

Thus this Rostra, conforming to these paragraphic divisions, is 
composed as a guide to acquire and secure this and the other world. 

In the light of this Rostra one can not only set on foot righteous, 
economical, and aesthetical acts and maintain them, but also put 
down unrighteous, uneconomical, and displeasing acts. 

This Rostra has been made by him who from intolerance of misrule 
quickly rescued the scriptures and the science of weapons and the 
earth which had passed to the Nanda king. 

^ Literally, barbarian; i.e., one of the lowest. ® A poison. 
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garvaka 


This system assumed various forms of philosophical skepticism, logical 
fatalism:, and religious indifferentism. Its origins can be traced as far back 
as the ]^g Veda, It is mentioned in the Epics as well as in the Dialogues 
of the Buddha. Even the Bhagavad-gUd^ refers to it. 

The main work on the system, the Brkaspati Sutra (600b.c.)j is not 
available, and we have to reconstruct the doctrines of materialism from 
statements of the position and criticism of it found in polemical and other 
works. 

The doctrine is called Lokayata, as it holds that only this world (loka) 
exists and there is no beyond. There is no future life. Perception is the 
only source of knowledge; what is not perceived does not exist. The 
materialists deny the validity of inference, as inference depends on universal 
connections, and perceived data, which are particulars, do not warrant 
belief in universal connections. As perception is the only form of valid 
knowledge, matter, which alone is cognized by the senses, is the only 
reality. The ultimate principles arc the four elements : earth, water, fire, 
and air. 

Consciousness is a material and transitory modification of these elements 
and will disappear when these elements, from which it is produced, are 
dissolved. That intelligence which is found to be embodied in modified 
forms of the nonintelligent elements is produced in the same way in which 
the red color is produced from the combination of betel, areca nut, and 
lime. 

The soul is only the body qualified by intelligence. It has no existence 
apart from the body. Four different varieties of materialism are men- 
tioned, according as the soul is identified with the body, the senses, the 
breath, or the organ of thought. The postulates of religion, God, freedom, 
and immortality, are illusions. Nature is indifferent to good and evil, and 
history does not bear witness to Divine Providence. Pleasure and pain 
are the central facts of life. Virtue and vice are not absolute values but 
mere social conventions. 

The materialistic theory is a bold attempt to rid the age of the 

^ XVI.8. See references also in Santiparva, 1414, 1430-42, and Salyaparva, 3619 (of the 
Mahdbharata ) ; Vi$i}u Purdi}a m.xvm, 14-26; Tlie Laws of Mam n.ii; iii.lSO, 161 ; iv.30, 61, 
163; V.89; viii.22, 309; ix.65, 66; xn.33, 95, 96. 
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oppression of the past and prepare the ground for the great constructive 
efforts of speculation. It is one of the three major heterodox theories — the 
others being Buddhism and Jainism — ^in that it did not draw its theories 
from the Veda and Upanisads and did not attempt to justify its teachings 
by reference to those basic orthodox texts. 

The selections included here are somewhat miscellaneous. There has 
been an attempt to be fairly exhaustive in the presentation of material 
stating the positive principles of the materialistic doctrine. Both of the old 
and standard summaries of the system, the pertinent chapters of the 
Sarvadarianasamgraha (14th century a.d.) and of the Sarvasiddhdntasdrasam- 
graha of Samkara, are given in full. The selection from the well-known 
ancient drama, Prabodha-candrodaya {The Rise of the Moon of Intellect) is 
included in order to call attention to the prominence of the materialistic 
movement. The Tattvopaplavasirhha (seventh century a.d.) is the only extant 
treatise which may be considered an authentic text of the school. It is an 
“upsetting of all principles,” that is, a polemical treatise against all of the 
other schools of Indian philosophy. It is not considered worth while to 
enter into the very lengthy polemical side of the treatise, however, and 
so only one chapter, that against the orthodox theory of inference, trans- 
lated especially for this volume, has been included. 

The selections have been taken from (A) Madhava Acarya, Sarvadar- 
sanasamgraha^ translated by E. B. Cowell and A. E. Gough (London: 
Kegan Paul, Trench, Triibner & Go., Ltd., 1904), pp. 2-1 1 ; (B) Saihkara, 
Sarvasiddhantasamgraha^ translated by Prem Sundar Bose (Calcutta, 1929), 
pp. 4-6; (C) Jayarasi Bhatta, Tattvopaplavasimha^ Ch. vii, translated 
by S. N. Shastri and S. K. Saksena, revised by S. C. Chatterjee, from 
Tattvopaplavasimhay edited by Pandit Sukhlalji Sanghavi and Rasiklal C, 
Parikh, Gaekwad’s Oriental Series, lxxxvii (Baroda: Oriental Institute, 
1940); (D) Krsna Misra, Prabodha-candrodayay translated by J. Taylor 
(Bombay, 1811), pp. 19-22. 

A. sarvadarSanasamgraha 

The efforts of Carvaka are indeed hard to be eradicated, for the 
majority of living beings hold by the current refrain — 

While life is yours, live joyously; 

None can escape Death’s searching eye: 

When once this frame of ours they burn, 

How shall it e’er again return? 

The mass of men, in accordance with the Sastras of policy and 
enjoyment, considering wealth and desire the only ends of man and 
denying the existence of any object belonging to a future world, are 
found to follow only the doctrine of Carvaka. Hence another name 
for that school is Lokayata, — a name well accordant with the thing 
signified. 
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In this school the four elements, earth, &c., are the original prin- 
ciples; from these alone, when transformed into the body, intelligence 
is produced, just as the inebriating power is developed from the 
mixing of certain ingredients; and when these are destroyed, intelli- 
gence at once perishes also. They quote the iruti [Vedic text] for this 
\Brhaddranyaka Upanisad ii.iv.l2]: “Springing forth from these ele- 
ments, itself solid knowledge, it is destroyed when they are destroyed, 
— after death no intelligence remains.” Therefore the soul is only the 
body distinguished by the attribute of intelligence, since there is no 
evidence for any self distinct from the body, as such cannot be proved, 
since this school holds that perception is the only source of knowledge 
and does not allow inference, &c. 

The only end of man is enjoyment produced by sensual pleasures. 
Nor may you say that such cannot be called the end of man as they 
are always mixed with some kind of pain, because it is our wisdom 
to enjoy the pure pleasure as far as we can, and to avoid the pain 
which inevitably accompanies it; just as the man who desires fish 
takes the fish with their scales and bones, and having taken as many 
as he wants, desists; or just as the man who desires rice, takes the 
rice, straw and all, and having taken as much as he wants, desists. 
It is not therefore for us, through a fear of pain, to reject the pleasure 
which our nature instinctively recognises as congenial. Men do not 
refrain from sowing rice, because forsooth there are wild animals to 
devour it; nor do they refuse to set the cooking-pots on the fire, 
because forsooth there are beggars to pester us for a share of the 
contents. If any one were so timid as to forsake a visible pleasure, he 
would indeed be foolish like a beast, as has been said by the poet — 

The pleasure which arises to men from contact with sensible 
objects. 

Is to be relinquished as accompanied by pain, — ^such is the 
reasoning of fools; 

The berries of paddy, rich with the finest white grains. 

What man, seeking his true interest, would fling away because 
covered with husk and dust? 

If you object that, if there be no such thing as happiness in a future 
world, then how should men of experienced wisdom engage in the 
Agnihotra^ and other sacrifices, which can only be performed with 
great expenditure of money and bodily fatigue, your objection cannot 
be accepted as any proof to the contrary, since the Agnihotra^ &c., 

^ Sacrificial offering to fire. 
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are only useful as means of livelihood, for the Veda is tainted by the 
three faults of untruth, self-contradiction, and tautology; then again 
the impostors who call themselves Vaidic [or Vedic] pandits are 
mutually destructive, as the authority of the jmna-kanda (section on 
knowledge) is overthrown by those who maintain that of the karma- 
kaifida (section on action), while those who maintain the authority of 
the jndna-kdiida reject that of the karma-kanda; and lastly, the three 
Vedas themselves are only the incoherent rhapsodies of knaves, and 
to this effect runs the popular saying — 

The Agnikotra^ the three Vedas, the ascetic’s three staves, and 
smearing oneself with ashes, — 

Brhaspati says these are but means of livelihood for those who 
have no manliness nor sense. 

Hence it follows that there is no other hell than mundane pain 
produced by purely mundane causes, as thorns, &c.; the only 
Supreme is the earthly monarch whose existence is proved by all the 
world’s eyesight; and the only liberation is the dissolution of the 
body. By holding the doctrine that the soul is identical with the body, 
such phrases as ‘T am thin,” am black,” &c., are at once intel- 
ligible, as the attributes of thinness, &c., and self-consciousness will 
reside in the same subject (the body) ; and the use of the phrase “my 
body” is metaphorical like “the head of Rahu” [Rahu being really 
all head]. 

All this has been thus summed up — 

In this school there are four elements, earth, water, fire, and 
air; 

And from these four elements alone is intelligence produced, — 

Just like the intoxicating power from ki'jfiva^ &c., mixed 
together; 

Since in “I am fat,” “I am lean,” these attributes abide in the 
same subject, 

And since fatness, &c., reside only in the body, it alone is the 
soul and no other, 

And such phrases as “my body” are only significant meta- 
phorically. 

“Be it so,” says the opponent; “your wish would be gained if 
inference, &c., had no force of proof; but then they have this force; 
else, if they had not, then how, on perceiving smoke, should the 
thoughts of the intelligent immediately proceed to fire; or why, on 

^ An intoxicatii^ herb. 
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hearing another say, ‘There are fruits on the bank of the river,’ do 
those who desire fruit proceed at once to the shore?” 

All this, however, is only the inflation of the world of fancy. 

Those who maintain the authority of inference accept the sign or 
middle term as the causer of knowledge, which middle term must 
be found in the minor and be itself invariably connected with the 
major. Now this invariable connection must be a relation destitute 
of any condition accepted or disputed; and this connection does not 
possess its power of causing inference by virtue of its existence, as the 
eye, &c., are the cause of perception, but by virtue of its being known. 
What then is the means of this connection’s being known? 

We will first show that it is not perception. Now perception is held 
to be of two kinds, external and internal [i.e., as produced by the 
external senses, or by the inner sense, mind]. The former is not the 
required means; for although it is possible that the actual contact of 
the senses and the object will produce the knowledge of the particular 
object thus brought in contact, yet as there can never be such contact 
in the case of the past or the future, the universal proposition which 
was to embrace the invariable connection of the middle and major 
terms in every case becomes impossible to be known. Nor may you 
maintain that this knowledge of the universal proposition has the 
general class as its object, because, if so, there might arise a doubt 
as to the existence of the invariable connection in this particular case 
[as, for instance, in this particular smoke as implying fire]. 

Nor is internal perception the means, since you cannot establish 
that the mind has any power to act independently towards an external 
object, since all allow that it is dependent on the external senses, as 
has been said by one of the logicians, ‘‘The eye, &c,, have their 
objects as described; but mind externally is dependent on the 
others.” 

Nor can inference be the means of the knowledge of the universal 
proposition, since in the case of this inference we should also require 
another inference to establish it, and so on, and hence would arise 
the fallacy of an ad infinitum retrogression. 

Nor can testimony be the means thereof, since we may either 
allege in reply, in accordance with the Vailesika doctrine of Kanada, 
that this is included in the topic of inference; or else we may hold 
that this fresh proof of testimony is unable to leap over the old barrier 
that stopped the progress of inference, since it depends itself on the 
recognition of a sign in the form of the language used in the child’s 
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presence by the old man; and, moreover, there is no more reason for 
our believing on another’s word that smoke and fire are invariably 
connected than for our receiving the ipse dixit of Manu, &c. [which, 
of course, we Carvakas reject]. 

And again, if testimony were to be accepted as the only means of 
the knowledge of the universal proposition, then in the case of a man 
to whom the fact of the invariable connection between the middle 
and major terms had not been pointed out by another person, there 
could be no inference of one thing [as fire] on seeing another thing 
[as smoke] ; hence, on your own showii\g, the whole topic of inference 
for oneself would have to end in mere idle words. 

Then again, comparison, &c., must be utterly rejected as the 
means of the knowledge of the universal proposition, since it is im- 
possible that they can produce the knowledge of the unconditioned 
connection [i.e., the universal proposition], because their end is to 
produce the knowledge of quite another connection, viz,, the relation 
of a name to something so named. 

Again, this same absence of a condition, which has been given as 
the definition of an invariable connection [i.e., a universal proposi- 
tion], can itself never be known; since it is impossible to establish 
that all conditions must be objects of perception; and therefore, 
although the absence of perceptible things may be itself perceptible, 
the absence of non-perceptible things must be itself non-perceptible; 
and thus, since we must here too have recourse to inference, &c., 
we cannot leap over the obstacle which has already been planted to 
bar them. Again, we must accept as the definition of the condition, 
^^it is that which is reciprocal or equipollent in extension with the 
major term though not constantly accompanying the middle.” These 
three distinguishing clauses, '^not constantly accompanying the 
middle term,” ‘‘constantly accompanying the major term,” and 
“being constantly accompanied by it” [i.e., reciprocal], are needed 
in the full definition to stop respectively three such fallacious con- 
ditions, in the argument to prove the non-eternity of sound, as “ being 
produced,” “the nature of ajar,” and “the not causing audition”; 
wherefore the definition holds, — and again it is established by the 
slqka of the great doctor beginning samdsamaJ'^^ 

^ This refcK to an obscure Jloka of Udayanacarya, “where a reciprocal and a non- 
reciproc^ universal connection (i.e,, imiversal propositions which severally do and do 
not distribute their predicates) relate to the same argument (as c.g., to prove the existence 
of moke), there that non-reciprocating term of the second will be a fallacious middle, 
which is not invariably accompanied by the other reciprocal of the first.” 
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But since the knowledge of the condition must here precede the 
knowledge of the condition’s absence, it is only when there is the 
knowledge of the condition, that the knowledge of the universality 
of the proposition is possible, i.e., a knowledge in the form of such 
a connection between the middle term and major term as is dis- 
tinguished by the absence of any such condition; and, on the other 
hand, the knowledge of the condition depends upon the knowledge 
of the invariable connection. Thus we fasten on our opponents as 
with adamantine glue the thunderbolt-like fallacy of reasoning in 
a circle. Hence by the impossibility of knowing the universality of a 
proposition it becomes impossible to establish inference, &c. 

The step which the mind takes from the knowledge of smoke, &c., 
to the knowledge of fire, &c., can be accounted for by its being based 
on a former perception or by its being an error; and that in some 
cases this step is justified by the result is accidental just like the 
coincidence of effects observed in the employment of gems, charms, 
drugs, &c. 

From this it follows that fate, &c., do not exist, since these can 
only be proved by inference. But an opponent will say, if you thus 
do not allow adrsta^ the various phenomena of the world become 
destitute of any cause. But we cannot accept this objection as valid, 
since these phenomena can all be produced spontaneously from the 
inherent nature of things. Thus it has been said — 

The fire is hot, the water cold, refreshing cool the breeze of 
morn; 

By whom came this variety? from their own nature was it born. 

And all this has been also said by Brhaspati — 

There is no heaven, no final liberation, nor any soul in another 
world. 

Nor do the actions of the four castes, orders, &c., produce any 
real effect. 

The Agnihotra^ the three Vedas, the ascetic’s three staves, and 
smearing oneself with ashes, 

Were made by Nature as the livelihood of those destitute of 
knowledge and manliness. 

If a beast slain in the Jyotistoma rite^ will itself go to heaven, 

Why then does not the sacrificer forthwith offer his own father? 

If the Sraddha^ produces gratification to beings who are dead, 


^ The unseen force. 


* A Vedic sacrifice. 
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Then here, too, in the case of travellers when they start, it is 
needless to give provisions for the journey. 

If beings in heaven are gratified by our offering the Sraddha here, 

Then why not give the food down below to those who are 
standing on the housetop? 

While life remains let a man live happily, let him feed on ghee^ 
even though he runs in debt; 

When once the body becomes ashes, how can it ever return 
again? 

If he who departs from the body goes to another world, 

How is it that he comes not back again, restless for love of his 
kindred? 

Hence it is only as a means of livelihood that brahmins have 
established here 

All these ceremonies for the dead — there is no other fruit 
anywhere. 

The three authors of the Vedas were buffoons, knaves, and 
demons. 

All the well-known formulas of the pandits, turphari^ &c.^ 

And all the obscene rites for the queen commanded in the 
Asmmedha^ 

These were invented by buffoons, and so all the various kinds 
of presents to the priests. 

While the eating of flesh was similarly commanded by night- 
prowling demons. 

Hence in kindness to the mass of living beings must we fly for 
refuge to the doctrine of Carvaka. Such is the pleasant consumma- 
tion. 


B. SARVASIDDHIMTASAMGRAHA 

1. According to the Lokayatika doctrine the four elements alone 
are the ultimate principles — earth, water, fire and air; there is none 
other. 

2. Only the perceived exists; the unperceivable does not exist, by 
reason of its never having been perceived; even the believers in the 
invisible never say that the invisible has been perceived. 

3. If the rarely perceived be taken for the unperceived, how can 

1 Clarified butter. * See Rg Veda x.106, 

• A Vedic sacrificial ritual: the “horse sacrifice.” 
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they call it the unperceived? How can the ever-unperceived, like 
things such as the horns of a hare, be an existent? 

4. Others should not here postulate [the existence of] merit and 
demerit from happiness and misery. A person is happy or miserable 
through [the laws of] nature; there is no other cause. 

5. Who paints the peacocks, or who makes the cuckoos sing? 
There exists here no cause excepting nature. 

6. The soul is but the body characterised by the attributes signified 
in the expressions, ‘‘ I am stout,” “ I am youthful,” “I am grown up,” 
‘T am old,” etc. It is not something other than that [body]. 

7. The consciousness that is found in the modifications of non- 
intelligent elements [i.e., in organisms formed out of matter] is pro- 
duced in the manner of the red colour out of the combination of 
betel, areca-nut and lime. 

8. There is no world other than this; there is no heaven and no 
hell; the realm of Siva and like regions are invented by stupid 
impostors of other schools of thought. 

9. The enjoyment of heaven lies in eating delicious food, keeping 
company of young women, using fine clothes, perfumes, garlands, 
sandal paste, etc. 

10. The pain of hell lies in the troubles that arise from enemies, 
weapons, diseases; while liberation {moksa) is death which is the 
cessation of life-breath. 

1 1 . The wise therefore ought not to take pains on account of that 
[i.e., liberation] ; it is only the fool who wears himself out by penances, 
fasts, etc. 

12. Chastity and other such ordinances are laid down by clever 
weaklings.. Gifts of gold and land, the pleasure of invitations to 
dinner, are devised by indigent people with stomachs lean with 
hunger. 

13. The construction of temples, houses for water-supply, tanks, 
wells, resting places, and the like, is praised only by travellers, not 
by others. 

14. The Agnihotra ritual, the three Vedas, the triple staff, ^ the 
ash-smearing, are the ways of gaining a livelihood for those who are 
lacking in intellect and energy, — so thinks Brhaspati. 

15. The wise should enjoy the pleasures of this world through the 
proper visible means of agriculture, keeping cattle, trade, political 
administration, etc. 

1 A triple staff carried by a priest. 
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C. TATTVOPAPLAVASIMHA 

Jayarasi, who gives the title of Tattvopaplavasirhha to this work, under- 
takes to refute and attack the tenets of other schools of thought. Herein he 
essays to refute inference, which is acknowledged as one of the established 
means of evidence by the school of logic (Nyaya) propounded by Gautama 
and his followers. He first quotes the definition of inference as put forth 
by the logicians and advances arguments with hair-breadth distinctions 
to dismantle the definition and exclude all possibility of inference. His 
main attack is against the formation of the major premise on which is 
built the entire edifice of syllogistic inference. According to him, the 
formation of the premise is dependent upon direct perception of a universal 
principle and this is not possible. 

1 . Then he proceeds to dislodge the theory of inference based upon the 
knowledge of the effect (e.g., smoke), because the ‘‘effectness’’ (kdryatva) 
of the so-called effect is not established. According to him, nothing is an 
effect which is not destructible and without the latter being established 
the former cannot be substantiated. 

2. Incidentally and arising out of the above, there follows a discussion 
on the relation of opposition as such, in which he puts forth a number of 
alternatives each landing the opponent into difficulties. 

3. Next, he refutes the very basis of all inference, namely, the deter- 
mination of the relation between cause and effect, and thereby removes 
the possibility of inference of the cause through the perception of the effect 
and vice versa. 

4. Finally, he disproves the inference of the impermanence of sound, 
etc., due to their being created, and closes his argument by ruling out the 
inference even of the sequential relation between sunrise and sunset and 
vice versa. (G. A. M-) 

REFUTATION OF INFERENCE 

Inference, then, is now being examined — Well, what is inference? 
“ Inference is preceded by it [perception] ” {Nyaya Sutra i.i.5) . Why is 
this so? It is explained thus: In a kitchen, one apprehends the rela- 
tion between fire and smoke through the function of the eyes, etc. 
By this a connection between them is formed in the mind \ thereafter, 
the sign [smoke] is perceived in something for a second time. Then 
one remembers the universal relation [between the smoke and fire]. 
After this, there is a consideration of the thing [the hill] as related 
to smoke which is pervaded by [universally related to] fire, and 
this leads to the inference [of fire in the thing] from the sign [the 
smoke]. 

In the absence of one, there is an absence of the other, for the one 
precedes the other. In this world, no effect is seen to have taken 
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place without its cause; perception is declared to be the cause, and 
in its absence how can there be any possibility of inference? If there 
were [such a] possibility, it would be a case of an event being pro- 
duced without a cause. In the absence of perception, it is said, It is 
impossible to apprehend an invariable relation [between events].’’ 

There is another reason why the knowledge of an invariable rela- 
tion cannot be established. Is it the cognition of a relation between 
two universals, or between two particulars, or between a universal 
and a particular? If it be the cognition of a relation between two 
universals, then that is incorrect for the universal itself is not demon- 
strated {ampapatti) , That it is not demonstrated has already been 
shown. Nor is it possible to conceive of such a relation subsisting 
between a universal and a particular object because of the indemon- 
strability [or impossibility, asambhavdt] of universals. 

Nor is it [possible to think of] such a relation between two parti- 
culars for there are innumerable cases of particular fires and par- 
ticular smokes, and also because [as proved by us]^ no common 
element exists among the many particulars. Even if that were pos- 
sible, the numberlessness [of individual objects] would still persist. 
Or, if that [the numberlessness], too, were to disappear, then there 
would be no existence of particulars and, in their absence, tell me, 
by reference to what would the relation be apprehended? 

Moreover, perception is not competent to establish any relation 
among particulars on account of the remoteness of time, place, and 
the essence [of things]. Nor is it possible to have any knowledge of 
a relation without the perception of the related terms, because that 
is the basis of the relation and of the knowledge of it. Nor is it the 
case that all the related terms are perceived at the time when the 
relation is being perceived, for they do not appear to be perceived 
at all [at the time]. It is not logical to regard something as perceived 
unless it appears to be perceived, as that would be an undue assump- 
tion; otherwise, when, as the result of a palatal perception, the taste 
of an object is being experienced, the perception of its color {rupa) 
would also occur. 

Well, then, if [it be argued that] the existence of such a relation 
could be apprehended in the case of a few particular objects that are 
present at the time of apprehending the relation of invariability, 
though not with regard to all of them, then only those particular 
objects [that are present at the time of perception] can be taken as 
1 See Tattvopaplavasithha, p. 47. 
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signs (or marks, gamaka) [for inference], and not the others. A rela- 
tion subsisting between one pair of terms cannot serve as the ground 
of inference for another [pair], for that would be an undue extension. 
Indeed, a visual contact being established between the eye of Deva- 
datta and ajar, no knowledge of water, etc., can be had, for it is an 
essential characteristic of a contact that it gives rise to the knowledge 
of an object with reference only to a particular time and place. 

...Individual objects differ; hence, upon the contact of one, 
another cannot be perceived, due to the difference in their form. 
Should the difference in form not be recognized, all varieties of 
smoke on a mountain would fall into the category of smoke, which 
having taken place, the perception of smoke could not give rise to 
the inference of fire, because the relation [of invariability] subsisting 
between them is as unknown [to the perceiver] as it is to a resident 
of a Coconut Island. Without the knowledge of such a relation, the 
inferred fire is only like the god of the goblins. 

If from the cognition of that which is related to fire [smoke] you 
argue to a cognition of the relation [between the two], then there is 
the fallacy of undue assumption [atiprasanga). Therefore, the smokes 
are like the cognitions of the signs . . . [and this] cannot, on the right 
view, be explained in any way. Thus, in fact, why is it not acceptable 
that the knowledge of the one [smoke] does not depend upon the 
[knowledge of the] other [fire] ? . . , [Well, if it be argued that even 
without the cognition of the relation of interdependence, smoke by 
itself is competent to give rise to the knowledge of fire on a moun- 
tain], then, it is to be asked whether the smokeness in smoke has just 
arisen, or had arisen long before, or has arisen due to some other 

cause, or without any cause [In the absence of any coticlusive 

factor to prove any one of the first three alternatives, the only alterna- 
tive left is to believe] in the accidental rise of the phenomenon, for 
complex, indeed, is the nature of this universe. In the case of its 
being accidental, it is not valid to object that it will have no relation 
to a fixed time and place, for even in the case of the accidental rise 
of a phenomenon, its non-reference to time and place has not been 
observed. Thus, also, a phenomenon which has arisen without a 
cause can have its existence with reference to a particular time and 
place. Under such circumstances, even after the perception of 
smoke, there could be no inferential knowledge of fire, for it is simply 
not admissible. 
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1 . In order to refute inference based on the effect^ the fact of there being an 
effect is now disproved. 

Also on account of what follows, there could' be no knowledge of 
the inferred object, for smoke cannot be proved to be an effect. It 
cannot be [regarded as] an effect, because the cessation of its existence 
is not apprehended.^ If it be said that it [the destruction of smoke] 
is directly perceived, then, is the direct perception in a positive or in a 
negative form? If it is in the positive form, is the object of that per- 
ception smoke, or something else, or nothing? If the perception is of 
smoke, then the perception, having smoke as its object, can establish 
only the existence of smoke and not its negation. If the perception 
is of something else, then, being of that nature, it cannot establish the 
negation of smoke ; for cognition establishes the existence of that thing 
only which is its object. If the perception is of nothing, then, like a 
dumb, blind, and deaf person, it neither affirms nor denies anything. 

If the said perception is of a negative nature, then, has it for its 
object the smoke, or something else, or nothing? If it has smoke as 
its object, then, being rooted in the being of its object, it establishes 
the object’s existence and obviously cannot deny its existence; if it 
has something else as its object, then, being related to something else, 
and having that as its content, it cannot deny the existence of smoke. 
If it has nothing for its object, it is, again, like a dunce, incompetent 
to affirm or deny anything. 

If it be said that destruction is only the end of existence and it 
becomes the object of perception, then, too, the argument is not very 
skillful, for destruction is a different object altogether. Any percep- 
tion relating thereto can establish only the fact of destruction, and 
cannot, therefore, deny the existence of something. To be sure, the 
destruction [of something] being perceived, it cannot prove the end 
of existence of anything, because perceptions are limited to their own 
objects and establish [only] their existence. Hence, what denial can 
it make of anything? 

If [it were to be remarked that] in the knowledge of the destruction 
[of smoke] there is no awareness of the nature of smoke, and this is, 
in essence, the denial of smoke, then, even the three worlds ^ could 
be denied, for in the perception of the destruction [of smoke] there 
is no awareness of the three worlds. That does not mean that the 
three worlds are destroyed. 

^ In Indian thought, whatever is produced in time must end in time. 

^ Earth, sky, and heaven. 
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2. Incidentally^ the concept of the relation of opposition itself is criticized. 

Again, if the denial of smoke means being opposed to smoke, what, 
then, is the meaning of opposition? Is it being not-that, or non- 
simultaneity of existence, or its not being perceived although its 
opposite exists, or its being an effect of that, or its being the cause of 
that, or its being an agent of an action different from that [which 
issues from its opposite], or its being produced by altogether different 
causes, or its not depending on that on which the opposed depends? 

(i) If opposition were in the form of being not-that, then it would 
mean the denial of the three worlds, and not of the smoke only, 
because there is here opposition in the form of not being the three 
worlds. 

(ii) If non-simultaneity [of existence] is the meaning of opposition, 
then there would occur mutual opposition between past, present, 
and future. . . . 

(iii) If opposition consists in a thing^s not being perceived while 
its opposite exists, then, it is observed that an object is not perceived 
also due to the obstruction of distance, etc. They [such obstructions] 
do not prove its non-existence, just as, in the absence of a lamp, the 
jar, smoke, etc., are not perceived, but this does not mean that they 
do not exist. 

[If it be said that] ordinarily things which are not perceived for 
reasons of distance and the like become perceived subsequently, 
while here, in the case of the destruction of objects like the smoke or 
the jar, it is not so, then [let it be seen] by whom they are not per- 
ceived. Are they not perceived by a particular individual or by all 
perceivers? If the existence [of the unperceived object] be denied 
because it is not perceived by a particular individual, then this is 
obviously wrong, for it is quite possible for someone else to perceive 
what another does not perceive because of distance, hiddenness, or 
the like. This being so, and destruction having taken place, it is quite 
possible that one may not perceive what others do. 

If, however, [an object] is not perceived by any perceiver, then 
what is [the basis of] this inference? That aU perceivers are destitute 
of this knowledge’’ is a proposition for which there is no inference, 
because of the extreme difficulty of knowing other minds and 
[because of] their difference from our minds. 

Again, an object having been destroyed, [it is to be considered] 
whether its imperceptibility is with regard to some fixed time and 
place or forever? If it be with regard to some fixed time and place, 

240 



CARVIKA 


the absence of its existence is not cognized because there is cognition 
only of what exists. If it be for all time and all places, then, that, 
too, is incorrect, because there is no determining evidence, without 
which nothing can be acceptable. 

Furthermore, how can an object after destruction, having become 
deprived of all its distinguishing marks [name, form, color, etc.], 
retain the character of being an object? And, when does it lose all 
its characteristics — during the time of its cognizability, or at the time 
when it ceases to be cognized? If it be the former, it is curious that 
it should be cognizable and yet be without its characteristics. 

If it be said that [it loses its characteristics] at the time when it 
ceases to be cognized, then that also is absurd, for an object may not 
be cognized because of distance or cover, etc., and yet it may be 
existent and not be deprived of its characteristics. Moreover, even 
if there is a complete incognizability after destruction, this cannot 
establish the absence of its existence, just as imperceptibility due to 
various other reasons including the above-mentioned ones, namely, 
distance or cover, etc., [does not establish it]. 

(iv) If opposition consists in being the effect of something, then, 
because of its being the effect of the stick, etc., also, [the destruction 
of the jar] would be opposed to them also [and not only to the jar]. 
[If it is said that the stick is not directly responsible for the destruction 
of the jar, but is so only through its action], then this, too, is not 
tenable, for the action [of destruction] is not perceived independently 
of the stick.^ 

(v) If the essence of opposition lies in being the cause of that to 
which it is opposed, then that, too, is wrong, because the destruction 
[of the jar or smoke] does not create the jar or smoke. Even they^ 
do not admit that. Moreover, if opposition lies in being a cause, then 
non-existence will become opposed to the knowledge of non-existence 
[since the former produces the latter]. 

(vi) If opposition consists in being the cause of different actions 
with different effects, then everything in this world will be opposed 
to everything else. 

(vii) If opposition consists in being produced by different causes, 
then that, too, is incorrect, for the jar and its destruction are both 
capable of being produced by one and the same Devadatta. If 

^ Literally; Nor is there any special function, for we do not perceive any special activity 
in relation to it (destruction). 

* The Naiyayikas, who oppose the view expressed here. 
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opposition between existent and non-existent objects is said to lie in 
their being produced by their invariable causes, then all things will be 
opposed to one another, because of their being respectively produced 
by invariable causes. Moreover, it [this view] would result in opposi- 
tion between eternal and non-eternal objects, for the eternal are 
uncaused and, if caused, objects are not eternal. 

(viii) If dependence and independence be the marks of opposition, 
then there would be opposition between the self and knowledge [of 
the self], and the destruction of the jar would become opposed to 
everything else because the relation of dependence and independence 
is common to both. Besides, the genitive case [destructibn of the jar] 
cannot stand without relation, as [for example] “Devadatta’s eye or 
Devadatta's horse’’ definitely indicates the relation between Deva- 
datta and the object stated. If the absence of the jar could be 
affirmed without any relation, then this universe could also be said 
to have been destroyed, for want of relatedness [between the universe 
and its non-existence] is present here as well. 

3. Showing the impossibility of understanding the relation of cause and 
effect. 

From this it follows also that there is no possibility of understanding 
the relation of cause and effect. If the effect is perceived after the 
cause, then it is to be considered whether the effect is perceived after 
the perception of the unqualified cause or the qualified cause*. If it 
follows [the perception of the effect of] the unqualified cause, the 
statement is incorrect, for the unqualified cause is imperceptible and 
hence is incapable of being experienced. If it follows the perception 
of the qualified cause, then, too, [the statement] is erroneous, inas- 
much as a qualified cause cannot even be the cause, ^ let alone produce 
an effect. 

Besides, when yarn [is held to be] the cause of cloth — is it so 
because the yarn precedes and survives the cloth, or because it is 
perceived first? If the cause is what precedes and survives [the 
effect], then we cannot have any specific cause of the sound which is 
produced by ether, for simultaneously there would be several things 
that would produce so many other things which would precede and 
survive the sound. 

If [it be said that] only those antecedents which are established 
by positive and negative instances as the causes of particular effects 

^ Because it cannot be associated with the feature of the effect until the effect is pro- 
duced, and, once it is associated with the effect, it cannot evidently be the cause. 
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are to be so acknowledged, because it is only for such causes that an 
invariable effect can be found, then what is meant by ‘‘positive"* 
and “negative”? Is it the cause or something else that is positively 
and negatively related? If it is the cause, then nothing determines 
a cause to be necessarily the cause. If it be something different, one 
does not know what it is, and, without this knowledge, it is not 
possible to know whether it preceded the other, or both arose 
together, or they were never produced at all. 

On the other hand, if [it be said that] the sequence [of cause and 
effect] is to be determined in the order of their cognition, then [what 
has been said above] is applicable to the process of cognition as well, 
for it is only the reality as it exists that is cognized and not any other 
thing. It is seen that, though produced simultaneously, the two horns 
of the cow^ are perceived successively, and also with regard to 
cowness and existence, both of which are uncaused. So, also, it is 
seen that the perception of thread follows the perception of cloth; 
similarly, there is the simultaneous perception of two things, and 
there is no difference between the two, and no cause-and-effect rela- 
tion between them. That there is no difference has been explained 
previously. Similarly, knowledge is not different from the object of 
knowledge, as both are forms of existence and they have no other 
form — ^in fact, they are one and the same. 

For this reason also, the cognition of cause and effect is not cog- 
nized; the generated cognition does not cognize itself, there being no 
second cognition other than that cognition. If it be said that even 
without a secondary act of cognition it is self-cognized, why can we 
not say that it is not self-cognized, the absence of a secondary act of 
cognition being common to both? 

For the reason given above, knowledge cannot also be a cognition 
of the object itself. [If you ask] how it is that there is no knowledge 
of the object, well, the answer is: Is knowledge [of an object] to be 
had because of the mere existence of an object, or because of its being 
produced by the object? If an object is known because of its mere 
existence, then the whole world should be known, because mere 
existence is present there, too. If you say that knowledge is produced 
by the object, then, since it [knowledge] is produced as much by the 
eyes, the light, God, etc., knowledge of these would also arise. [If 
you say that] an object [in producing knowledge] shows no special 
activity because no such activity is found, and it is only in the absence 

^ GovifSifayoh may mean either the cow and its horns or the two horns of the cow. 
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of such a special activity that an object can produce a particular 
effect [knowledge], [that is] true, [but here it is not so] as it is not 
evidenced by experience, for an effect is an outcome of the entire 
collocation of causes and conditions. Thus, [according to your view] 
like the knowledge of an object, this would lead to knowledge of the 
entire group of causes. [If you say that] it will not take in the other 
causal conditions, then it will also not be the perception even of the 
object, and, in the absence of that, there would be no cognition of 
the relation of cause and effect; and, that not being known, there 
would be no inference of the cause from the perception of the effect. 

Again, after seeing the effect, does the person inferring remember 
or cognize the cause? To remember it is impossible unless he has 
first cognized it. 

If he cognizes the cause, then, does he cognize the qualified cause 
or an unqualified cause? If it be the former, that is wrong, as its 
relation [to the effect] is not proved, and without such a relation its 
cognition is not possible. 

Well, if what he cognizes is an unqualified cause, then [it is to be 
determined] whether such a cause exists or is non-existent. To say 
that it exists does not stand to reason, for a cause is said to be a cause 
by virtue of some activity as, for example, one is said to be a staff- 
holder because he has a staff, or an object is called a substance on 
account of substantiality in it. According to your own view, a cause 
is not capable of subsisting for any length of time without producing 
a number of effects. If you say that it does not produce [effects] 
even though possessed of the power of producing them, then it would 
wholly cease to be a cause and nothing would ever be produced. If, 
however, he cognizes what is non-existent, it is curious, indeed, that 
a man cognizes what is non-existent! 

Again, after having observed the effect [smoke, etc.], is what is 
known the cause, or the causal priority, or the effect as preceded by 
the cause? If the cause is cognized, then it comes to this: There is 
a cause, for there is an effect’’ — and this inference is as good as “The 
crow has a soul, for it is black.” 

If it is the priority of the cause of an effect that is inferred, then, 
does that priority consist in its [the effect’s] relation to the existence 
of the cause, or mere existence, or some other type [of existence] ? If 
the inference is with regard to its relation to the existence of the 
cause, then that is not correct, for that would be the object of per- 
ception, and there is no propriety in speaking of inference where 
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there is perception, [for, otherwise,] even the ground of the inference 
[the effect] would become the object of inference. As is said, of 
common objects there is the proving of what is already known. By 
common objects are meant those that may be objects of both per- 
ception and inference. 

If the existence [of the causal priority] alone is the object of in- 
ference, then that also is the object of perception, and inference is 
not required. Here also it is to be observed that commonness in 
means of evidence^ proves only what is already known, or establishes 
what is already existent. That neither of them^ is true has been 
discussed above. 

If causal priority stands for some other characters and that is 
inferred, then, being within the range of the definition of perception, 
that also is the object of perception and does not require any other 
means of being known. Nor is there any cause of non-perception, 
like obstruction, remoteness, etc., [of the object]. Otherwise, even 
the jar, etc., would not be perceived. As is said, “In the case of 
unique particularity, there is no perception.” Particularity is the 
object of inference alone, and we do not know anything related to it. 
In the absence of such knowledge there can be no inference from a 
sign to the thing signified. Moreover, according to you [Naiyayikas] 
there is no reality beyond the six categories,® and if any other is now 
accepted by you it will go against your own position. If [it be argued 
that] causal priority is another character and it is inferred from the 
sign [e.g., smoke], then such causes as space, God, etc., are not 
known. 

If [it be said that] what is cognized is the effect as preceded by 
the cause, then the statement shows only stupidity of mind. Why? 
Because, the effect in its own essential nature [as smoke] being per- 
ceived, what is the necessity of inference? Here the same fallacy of 
“proving the already known” occurs. If it be said that knowledge 
of the universal can be had by both perception and inference, then, 
if the universal is disputable [or unreal], the means of establishing 
the universal will also be unnecessary. Moreover, if the effect [itself] 
is to be known even through inference, there would be no means of 
knowing the cause of anything, and, the cause not being known, its 
reference to time, place, etc., would be impossible. 

^ That is, known by both perception and inference. 

a "Neither of them,’* i.e., what is already known or what is already existent. 

* I.e., substance, quality, action, universality, inherence, and negation. 
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Also, by seeing the cause, it is not possible to infer the eflFect, for, 
according to you, it is the entire group of causal conditions that is 
the cause of the effect. If that [totality of causes] is not perceived, 
then there will be no other means which will yield knowledge of it. 
Further, when the sign is perceived, there is the recollection of the 
universal relation and, after that, there is consideration of the sign 
as pervaded by the inferrable object. But the collection of causal 
conditions does not persist so long. 

[To meet this diflSculty, if you would like to add that] from the 
perception of a part of the collection of causal conditions the effect 
can be inferred, then that, too, is not right, for a part of the collection 
of causal conditions is not the producer [of the effect], and something 
is said to be a producer when it produces [the effect] . But that which 
has this capacity of producing [the effect] does not persist when the 
inferrable is cognized. And that which is not a part of the collection 
of causal conditions cannot bring about knowledge of the effect, for 
that would be an undue assumption. 

4. Demonstrating the impossibility of inference of the impermanence \of an 
object] from its being an effect. 

The inference of the impermanence of an object due to its being 
an effect cannot be established. The impermanence of an object 
means (1) its relation to the existence of its cause, or (2) its own 
existence, or (3) some other character, or (4) the destruction of 
sound [as an example], or (5) the nature of the sound itself. As for 
the first three alternatives, the flaws involved therein have already 
been explained. 

If it is the destruction of the sound that is inferred, then that is 
incorrect, because there is no cognition of the relation of destruction 
to it [the sound]. So long as the sound exists, there is no destruction 
of it, and in the absence of that [the destruction] there is no cognition 
of a relation, a relation being impossible with only one term. More- 
over, non-existence cannot be the object of any cognition. Even if 
it were so, it would not be a sign of sound. Even if it were the sign 
of sound, non-existence is not the object of cognition, that being but 
absence. By this one must understand that between sunrise and 
sunset the relation of the inferrable and the inferent is repudiated. 
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D. PRABODHA-CANDRODATA 

Passion: {Smiling.) U ncivilized ignorant fools, who imagine that 
spirit is something different from body, and reaps the reward of 
actions in a future state; we might as well expect to find excellent 
fruit drop from trees growing in the air. But assuming the existence 
of what is the mere creature of their own imagination, they deceive 
the people. They falsely affirm the existence of that which does not 
exist; and by their frequent disputations endeavour to bring reproach 
upon the ndstikas^ who maintain the words of truth. Who has seen 
the soul existing in a state separate from the body? Does not life 
result from the ultimate configuration of matter? Consider this 
attentively. They not only deceive themselves, but likewise deceive 
the world. On what grounds do they establish distinctions among 
beings formed with bodies possessing the same parts and organs, as 
a mouth, etc.? Why do they affirm that this woman belongs to one 
person, and this thing to another; these are distinctions which I do 
not know. Those who enquire whether slaying animals, indulgence 
at pleasure in the tender passions, or taking what belongs to another, 
be lawful or unlawful, do not act conformably to the principal end 
of life. {Meditating proudly.) The Sdstra^ whose doctrines are obvious 
to all, and which is founded on the evidence of the senses; which 
admits only the elements of earth, water, fire, air; which maintains 
that sustenance and love are the objects of human existence; which 
asserts that matter possesses intelligence; which denies the existence 
of separate spirits, and affirms that death is blessedness, was written 
by V acaspati,® a believer in this system ; he delivered it to a materialist, 
who taught it to his disciples, and these disciples instructed their 
followers. Thus it has become widely diffused in the world. 

(A Materialist and one of his pupils enter.) 

Materialist: My son, you know that Legislation [the law of 
punishment by fear of which alone are men influenced in their 
conduct] is the only Science, and that it comprises everything else. 
The three Vedas are a cheat. Behold if Heaven be obtained through 
the officiating priest, sacrificial rites, and the destruction of the sub- 
stances employed, why is not abundance of excellent fruit obtained 

^ Unbelievers in the Vedas. 

* That is, the Cdrvdka-iastra. 

® The same as B^haspati. 
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from the ashes of a tree which has been burnt up by the fire of the 
forest. If the victims slain in sacrifices ascend to heaven^ why are not 
parents offered up in sacrifice by their children? If funeral oblations 
nourish the deceased, why is not the flame of an extinguished taper 
renovated by pouring on oil? 

Pupil: Venerable tutor, if to gratify the appetites be the principal 
end of life, why do these men renounce sensual pleasures, and submit 
to pain arising from the severest mortifications? 

Materialist: These fools are deceived by the lying Sastras, and 
are fed with the allurements of hope. But can begging, fasting, 
penance, exposure to the burning heat of the sun, which emaciate 
the body, be compared with the ravishing embraces of women with 
large eyes, whose prominent breasts are compressed with one’s arms? 

Pupil; Do these pilgrims indeed torture themselves in order to 
remove the happiness which is mingled with this miserable existence? 

Materialist : (Smiling.) You ignorant boy, such are the fooleries 
of these unenlightened men. They conceive that you ought to throw 
away the pleasures of life, because they are mixed with pain; but 
what prudent man will throw away unpeeled rice which incloses 
excellent grain because it is covered with the husk? 

Passion: These opinions which are supposed to be verified by 
futurity, merely gratify the ear. {Looking with joy.) Materialist, you 
are my beloved friend. 

Materialist ; {Looks at the great King Passion and advances towards 
him.) May thou be victorious. Materialist salutes thee. 

Passion: My friend, you are welcome, sit down here. 

Materialist: {Sitting down.) Vice [Kali, the name of the 
present or sinful age] prostrates himself at your feet. 

Passion: The felicity of Vice, I hope, is unimpaired. 

Materialist: By your bounty all are happy. Having accom- 
plished what he was ordered to perform, he now desires to touch your 
feet; for blessed is he who after destroying the enemies of his Lord 
beholds his gracious face with exceeding joy, and prostrates himself 
at his lotus foot. 

Passion: What exploits have been performed by Vice? 

Materialist: He has caused the most virtuous men to forsake 
the road commanded in the Vedas, and to follow their own inclina- 
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tions. This achievement, however, belongs neither to Vice nor myself ; 
for it was your Majesty who inspired us with courage. The people 
who are doomed to inferior duties, and who were created last^ have 
renounced the three Vedas; who then are Quiet, Mortification and 
others?^ Besides, those who read the Vedas do it merely for the sake 
of subsistence. The teacher Brhaspati has declared that the per- 
formance of sacrifice, reading the Vedas, penances, and rubbing the 
body with ashes, are the means by which ignorant, weak men 
contrive to support themselves 

^ The military, husbandry, and the servile classes. 

*•* These are characters in the play. 
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JAINISM 


The Jainas are the followers of Vardhamana (Mahavira) (599 b.g.- 
527 B.G.), who systematized the doctrine of the three tlrthankaras (founders 
of the path), Rsabha, Ajitanatha, and Aristanemi (all of ancient date, 
mentioned in the Tajur Veda). 

The Jaina system does not accept the authority of the Veda. It com- 
mends the truth of its system on the ground of its accordance with reality. 
Its scheme of the universe is said to be grounded in logic and experience. 

Its central features are its realistic classification of being, its theory of 
knowledge with its celebrated doctrines of syadvada and saptabhangi, and 
its ascetic ethics. 

The Jainas admit five kinds of knowledge, (1) mati or ordinary cogni- 
tion, which includes memory, recognition, and induction; (2) huti or 
knowledge derived through signs, symbols, or words, which includes asso- 
ciation, attention, understanding, and naya or aspects of the meanings of 
things; (3) avadhi or direct knowledge of things at a distance in time or 
space (clairvoyance) ; (4) manahparydya or direct knowledge of the thoughts 
of others; and (5) kevala or perfect knowledge, which is all-comprehensive. 
The first three are liable to error, not the last two. 

Consciousness is the essence of the self (or soul) ; its manifestations are 
perception and intelligence. The former is simple apprehension, while the 
latter is conceptual knowledge. The Jainas adopt the mediate theory of 
perception, and hold that things are extramental realities. The relation 
between knowledge and its object is an external one with regard to physical 
objects, though it is different in the case of self-consciousness. As light 
reveals itself and other objects, sojndna (wisdom) reveals itself and others. 
In knowing any object the self knows itself simultaneously. 

In its perfect condition the soul is ^nx^jfidna and darsana, i.e., knowledge 
and intuition. In its imperfect condition there are disturbing media, 
passions and emotions, which cause the inflow of matter and prevent the 
soul from exercising its natural function in full measure. Souls are sub- 
stances characterized by intelligence, and differences among souls are due 
to the degrees of their connection with matter. 

A prominent feature of Jaina logic is its doctrine of naya (aspects or 
standpoints). Knowledge is either of the thing as it is in itself {pramdna) 
or of the thing in its relation (naya). Mayas give us knowledge of a thing 
from particular standpoints and these relative views are abstractions from 
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which reality is regarded. The nayas are said to be seven in number. In 
the saptabhangl (seven forms), we use judgments in seven different ways 
to discriminate the several qualities of an object. Jainism holds that all 
knowledge is only probable or partial. It gives us a “somehow,” a 
“perhaps,” or a “maybe” {sydd). This is the doctrine oi syddmda, (This 
doctrine is described in detail in the introduction and the selections of 
section B of this chapter.) 

The whole universe is traced to the everlasting, uncreated, independent 
categories oijiva and ajiva^ the conscious and the nonconscious. Animate 
beings are composed of soul and body. The souls are distinct from matter 
and are eternal. Nonconsciousness {ajtva) is divided into two main classes, 
those without form {arupa) such as dharma (principle of motion), adharma 
(principle of rest), space, and time, and those with form {rupa) such as 
pudgala or matter. The Jainas believe in the atomic structure of the 
universe. 

The cause of the soul ’s embodiment is the presence in it of what is called 
karmic matter. The self is never separated from matter until its final 
release. The way to deliverance is through the three “jewels” of right 
faith, right knowledge, and right conduct. Belief in real existence or the 
tattoos is right faith. Knowledge of real nature without doubt or error is 
right knowledge. The practice of the five virtues, (1) ahimsd (non-violence), 
(2) truth-speaking, ( 3 ) non-stealing, (4) chastity, and (5) non-attachment 
to worldly things, constitutes right conduct. The Jainas were the first to 
make ahimsd^ non-violence, into a rule of life. 

The state of “release” for the Jainas is one of distinctiveness of the selves 
endowed with the qualities that are generally attributed to the divine 
principle in other systems, such as perfect tranquillity, perfect knowledge, 
and perfect power. 

Selections in section A of this chapter are based upon Sri Umasvali 
Acarya, Tattvdrthddhigama Sutra (after third century a.d.), translated by 
J. L. Jaini, Sacred Books of the Jainas, ii (Arrah, India: The Central 
Jaina Publishing House, 1920). For the sake of clarity some of the trans- 
lations have been revised; and to facilitate the reading parentheses have 
been omitted at many places. 

The selection in section B was translated by S. K. Saksena and C. A. 
Moore — and revised by Helen M. Johnson — from Mallisends (thirteenth 
century) Syddvddamahjarl with Anyayoga-oyavaccheda-dvdtrir^ikd of Hemacandra 
(1088-1172), edited by A. B. Dhruva, Sanskrit and Prakrit Series, 
Lxxxni (Bombay: S. K. Betvalkar, Bhandarkar Oriental Research 
Institute, 1933). The selection in section C is from Siddhasena Divakara, 
Sanmati Tarka\ Pandita Sukhlalji Sanghavi and Pandita Bechardasji 
Doshi, trans., Siddhasena Divakara" s Sanmati Tarka (Bombay: Shri Jain 
Shivetamber Education Board, 1939 ), Chap. i. 
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A. TATTVARTHADHIGAMA SUTRA 
Chapter I 

1. Right belief,^ right knowledge, right conduct — these together 
constitute the path to liberation. 

2. Belief in things ascertained as they are is right belief. 

3. This is attained by intuition or understanding. 

4. The categories {tattvas) are souls [or selves] {jiva) , non-souls, inflow 
iasrava) of karmic matter^ into the self, bondage {bandha) of self by 
karmic matter, stoppage {sarhvara) of inflow of karmic matter into 
the self, shedding {nirjard) of karmic matter by the self, and liberation 
(moksa) of the self from matter.® 

5. By name, representation, privation, present condition {bhdva)^ 
their aspects are known. 

6. Understanding {adhigamd) is derived from external sources, e.g., 
precept and scriptures. It is attained by means of right knowledge 
{pramdna) and partial knowledge {naya)A 

7. Understanding is attained by [considering a thing with reference 
to its] description, inherence, cause, place, duration, and classification. 

8. Also by existence, number, place, extent, time, interval of time, 
quality, and quantity. 

9. Knowledge [is of five kinds]: ordinary cognition [mati)^ scrip- 
tural knowledge {sruti)^ extraordinary knowledge {avadhi)^ mental 
knowledge [manahparydya)^ and perfect knowledge [kevala), 

10. They constitute the two® means of right knowledge {pramdxias ) . 

1 1 . The first two kinds of knowledge are mediate. 

12. The remaining three are immediate. 

13. Ordinary cognition, remembrance, recognition, induction 

and deduction {abhinibodha) are not different in meaning, 

14. It [ordinary cognition] is acquired by the help of the senses 
and the mind. 

20. Scriptural knowledge is always preceded by ordinary cogni- 
tion, . . . 

^ Right belief is not identical with faith. Its authority is neither external nor autocratic. 
It is reasoned knowledge. One cannot doubt its testimony. So long as there is doubt, 
there is no right belief. But doubt must not be suppressed. It must be destroyed. 

® This and other items in the list will be explained in the course of the passages to follow. 

* Many sacred books of the Jainas treat of nine categories {paddrthas — basic things or 
principles). They add merit and demerit to the seven realities listed here. The present 
text assumes that these are included in the third and fourth principles given here since 
they are determined or caused by merit or demerit. 

* See section C of this chapter for an exposition of the doctrine of naya ; also below, i, 33. 

® The two means are immediate {pratyak^a) and mediate {parok^a). 
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23. Mental knowledge [is of two kinds] : of simple mental things 
and of complex mental things. 

25 ♦ Between extraordinary and mental knowledge [the differences 
relate to their] purity, place, inherence, and subject-matter. 

26. The subject-matter of ordinary cognition and scriptural know- 
ledge is [the six] substances but not all their modifications. 

27. The subject-matter of extraordinary knowledge is matter.^ 

28. The subtlest form of that [matter] is the subject-matter of 
mental knowledge. 

29. The subject-matter of perfect knowledge is all the substances 
and all their modifications. 

31. Ordinary, scriptural, and extraordinary knowledge may be 
wrong knowledge. 

33. The points of view {naya) are: figurative,- general, distributive, 
actual, descriptive, specific, and active. 

[Note: Dravydrthika (substantial), relating to the substance. Its 
sub-kinds are: 

Figurative {naigama) : Not literal. Taking something for granted. 
Speaking of a past or future event as a present one. Speaking of a 
thing in hand, as a completed fact. 

General or Common [samgraha) : A class as a whole. A class of 
things, denoted by the same word. 

Distributive {vyavahdra) : To divide or separate a general term 
into its classes, orders, kinds and species. 

Note: Parydydrthika (modal), relating to the modification of sub- 
stances. This is : 

Actual {rjusutra): the actual condition (1) at a particular instant 
and ( 2 ) for a long time. 

Descriptive {iabda): This includes grammatical correctness and 
propriety of expression. 

Specific {samabhirudha) : Giving a word one fixed meaning out of 
several which it has had. 

Active {evambhuta) : Restricting a name to the very activity which 
is connoted by the name. 

Note: Naya may be distinguished from niksepa. Niksepa is an 
aspect of the thing itself. Naya is a point of view from which we 
make some statement about the thing, ... If we consider the state- 
ment merely as such, its point of view is naya; if we consider the fact 
which justifies the point of view it is niksepa, 

^ This also includes embodied souls, but not the modifications of matter and souls, 
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Of the seven nayas^ the first four figurative, general, distributive, 
and actual, are object stand-point, i.e., stand-points relating to the 
object considered. The remaining three, descriptive, specific, and 
active, are word stand-point, i.e., related to the word by which the 
object is expressed. 

Each of the seven stand-points has a greater extent or denotation 
than the one which follows it. Figurative has thus the greatest, and 
active the least extent- Figurative deals with real and unreal. 
General deals with real only. Distributive with only a part of the 
real. Descriptive with only the expression of the real. Specific with 
only one particular expression. Active with only that particular 
expression which applies to the thing in its present activity. 

The principal stand-points are seven. But in practice the stand- 
points can obviously be many more, according to the point of view 
from which the thing is considered or spoken of.] ^ 

Chapter II 

7. The self's essence is life, the capacity of being liberated, 
and the incapacity of becoming liberated.^ 

8. The distinctive characteristic of self is attention. 

10. Selves are [of two kinds] : worldly and liberated. 

11. Worldly selves are [of two kinds]: with mind and without 
mind. 

12. Worldly selves are again [of two kinds] : mobile and immobile. 

13. Immobile selves are earth-bodied, water-bodied, fire-bodied, 
air-bodied, and vegetable-bodied. 

14. Mobile selves are with two senses, etc.^ 

15. There are five senses. 

21. The function of the mind is the cognition of scriptural know- 
ledge. 

22. Up to the vegetable-bodied ones, selves have one sense [i.e., 
touch]. 

23. Worms, ants, bumblebees, and men each have one more than 
the one preceding. 

24. Those with minds are knowers {samjhinah), 

1 This bracketed passage is essentially the translator’s explanation of the nayas. For 
a more detailed treatment, see section C, this chapter. 

* Mundane souls are of two kinds, one having the capacity of being liberated, the other, 
the incapacity of being liberated. 

* That is, they are with two, three, four, or five senses. 
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36. Bodies are [of five kinds] : physical, fluid, assimilative, splen- 
dorous, and karmic. 

37. Each successive one is more subtle than the one preceding it. 

40. The splendorous^ and karmic, bodies are not subject to 
obstruction. 

41. And their connection [with the self] is without beginning. 

42. These are possessed by all worldly selves. 

Chapter V 

1. Non-living bodies {ajivakdyas) are: the medium of motion 
{dharma)^ the medium of rest {adharma)^ space {dkdsa)y and matter 
(pudgala). 

2. These are called substances {dravyas). 

3. Selves are also substances. 

4. The above five extensive substances are permanent in their 
nature, and with time {kdla)^ are fixed as the sole constituents of the 
Universe, and are devoid of touch, taste, smell and colour. 

5. But matter is qualitative [i.e., has touch, taste, smell and 
colour.] [Note. — In sutras 3 and 5, the plural is used to indicate that 
selves are infinite and distinct, so also are the particles of matter.] 

6. Up to space [i.e., dharma^ adharma^ and dkdsa are] one substance 
each. They are indivisible wholes. 

7. These three are not capable of moving from place to place. 
Time substance also is incapable of motion. 

8. There are innumerable pradeias [units of space occupied by an 
atom of matter] of dharma^ adharma and each self. The number of 
pradeias in dharma^ adharma^ a self, and Lokakasa, i.e., the Universe 
[i.e., all except pure space] is the same, i.e., it is innumerable in all. 

9. The points of space are infinite. 

10. Material particles are numerable and innumerable.^ 

13. Motion and rest pervade the whole universe. 

15. The place of selves is in one or more of the innumerable parts 
[of the universe]. 

16. Depending upon greatness or smallness of space, the self 
[occupies space] as does the light from a lamp.® 

^ This term refers to supematiiral bodies which usually inhabit other worlds more 
lustrous than this world. 

* That is, according to their different compositions. 

* That is, in a small room the light occupies a smaller space than if the lamp is in 
a larger room. 
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17. To support motion and rest is the function of the principle of 
motion {dharma) and the principle of rest [adharma) respectively. 

18. The function of space is to give place [to all the other sub- 
stances]. 

19. The function of matter is to form the basis of bodies, speech, 
mind, and breath. 

20. The function of matter is also to make possible worldly enjoy- 
ment, pain, life, and death. 

21. The function of selves is to support each other. 

22. And the function of time is [to explain] existence in the 
present, change, movement, and long or short duration. 

23. Material substances are possessed of touch, taste, smell, and 
color. 

25. Matter [has two forms] : atom and molecule. 

29. The distinctive characteristic of substance is being. 

30. Being is a simultaneous possession of coming into existence, 
going out of existence, and permanence. 

31. Permanence means the indestructibility of the essence of the 
substance. 

32. The determination of substances is achieved by giving pro- 
minence [to their essence] and a secondary place [to their changeable 
condition.] ^ 

38. Substance is possessed of attributes and modifications. 

39. Time is also a substance. 

41. Attributes depend upon substance and cannot be the sub- 
stratum of another attribute. 

42. Modification is change of attribute. 

Chapter VI 

1. Toga is the activity of body, speech, and mind, 

2. Toga is the inflow of karmic matter into the soul. 

3. Inflow [is of two kinds] : good, of virtue or meritorious karma$\ 
bad, of vice or demeritorious karmas. 

4. [Souls] affected with the passions have mundane [inflow] 
[Those] without the passions have only transient [inflow].® 

6. The differences in inflow arise from differences in : intensity [of 

^ In the second section of this chapter this sutra is translated thus: “By the given is 
the non-given establish^.*’ 

* This refers to the inflow of karmic matter which leads to cycles of birth and rebirth. 

* Transient inflow will lead to fewer rebirths. 
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desire], mildness, intentional character of the act, unintentional 
character of the act, dependence, and power to do the act. 

12. Compassion for all living beings, compassion for those who 
have taken vows, charity, self-control with attachment, etc., con- 
templation, forgiveness, and contentment — these are the causes of 
the inflow of pleasure-bearing karmic matter. 

13. The inflow of right-belief-deluding karmic matter is caused 
by defaming the omniscient ones {kevalis), the scriptures, the 
brotherhood (sangha), the religion (dharma)^ and the celestial beings 
(devas). 

14. The inflow of right-conduct-deluding karmic matter is caused 
by the intense thought-activity produced by the rise of the passions. 

22. The inflow of a bad-body-making karmic matter is caused by 
the deceitful working of the mind, body, or speech, and by wrangling. 

23. The inflow of good-body-making karmic matter is caused by 
the opposite of the above. 

24. The inflow of the body-making^ karmic matter of a tirthankara 
[a founder of the path] is caused by meditation on: purity of right- 
belief, reverence for means of liberation, faultless observance of vows 
and subdual of passions, ceaseless pursuit of right knowledge, per- 
petual apprehension of mundane miseries, renunciation according 
to capacity, the practice of austerities according to one’s capacity, 
protecting the saints, serving the meritorious, devotion to omniscient 
ones {arhats)y devotion to heads of the order of saints, devotion to 
teaching-saints, devotion to scriptures, non-neglect of duties, propa- 
gation of the path of liberation, and affection for one’s brothers on 
the path of liberation. 

25. The inflow of low-family-determining karmic matter is caused 
by speaking ill of others, praising oneself, concealing the good 
qualities of others, and proclaiming in oneself the good qualities 
which one does not possess. 

26. The inflow of the other is caused by the opposite of the above. 

Chapter VII 

1. The vow is to be free from injury {himsd)^ falsehood, theft, 
unchastity, and worldly attachment. 

2. Vows [are of two kinds] : lesser vow and greater vow.^ 

^ That is, high-family-detcrmining karmic matter. 

• ‘^Lesser and greater” refer, respectively, to limited and total abstention from the five 
faults of the preceding sutra. 
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3. For the fixing of these five vows in the mind, there are five 
meditations for each. 

4. The five meditations [for the vow against injury] are carefulness 
of speech, carefulness of mind, care in walking, care in lifting and 
laying down things, and thoroughly seeing to one’s food and drink.^ 

5. And the five meditations [for the vow against falsehood] are 
giving up anger, greed, cowardice and frivolity, and speaking in 
accordance with scriptural injunctions. 

6. The five meditations [for the vow against theft] are residence 
in a solitary place, residence in a deserted place, residence in a place 
where one is not likely to be interfered with by others, purity of alms, 
and not disputing with disciples of the same faith as to “mine” and 
“thine.” 

7. The five meditations [for the vow against unchastity] are 
renunciation of hearing stories inciting attachment for women, 
renunciation of seeing their beautiful bodies, renunciation of remem- 
brance of past enjoyment of women, renunciation of aphrodisiacs, 
and renunciation of beautifying one’s own body. 

8. The five meditations [for the vow against worldly attachment] 
are giving up of love and hatred for the pleasing and displeasing 
objects of the senses. 

11. And one must meditate upon compassion for all living beings, 
delight at the sight of beings more advanced than ourselves [on the 
path of liberation], pity for the afflicted, and indifference toward 
those who mistreat you. 

12. For the apprehension of the miseries of the world and renuncia- 
tion of sense-pleasures, we should meditate upon the nature of the 
world and of our physical bodies. 

19. Those who take vows are householders [laymen] and houseless 
[ascetics]. 

20. One whose vows are lesser is a householder. 

21. The householder must also limit his activity to a fixed place, 
limit the above also to a shorter period of time, not commit purpose- 
less sin, contemplate the soul, fast, limit one’s enjoyment of consumable 
and non-consumable things, and eat only after the guests [saints] 
have been fed with a part of the food. 

22. The householder is also the observer in the last moments of 
his life of peaceful death. 

1 This last means that one shoiild take care not to destroy living beings in one’s food 
and drink. 
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23. Scepticism, desire of sense-pleasures, disgust at anything [sick 
or deformed], thinking admiringly of wrong-believers, and praising 
wrong-believers are defects in a man of right belief. 

Chapter VIII 

1. The causes of bondage are wrong belief, non-renunciation, 
carelessness, passions, and union {yoga) of the soul with the mind, 
body, and speech.^ 

2. The soul, owing to its being with passion, assimilates matter 
which is fit to form karmas. This is bondage. 

4. The main divisions of the nature of karma are knowledge- 
obscuring, perception -obscuring, feeling-^^rma, deluding, 

age-determining, body-making, family-determining, and obstructive. 

21, There is the maturing and fruition of karmas. 

23. After fruition the karmas fail off. 

25. Meritorious karmas are the pleasure-bearing, good-age- 
producing, good-body-producing, and high-family-determining. 

26. The karmas other than these are demeritorious karmas. 

Chapter IX 

1 . There is stoppage of inflow of karmic matter into the soul. 

2. It is produced by preservation, carefulness, observances, medi- 
tation, conquest of sufferings, and good conduct. 

3. By austerities is caused the shedding of karmic matter and [the 
stoppage of inflow]. 

4. Preservation is proper control over mind, speech, and body. 

5. Carefulness is to take proper care in walking, speaking, eating, 
lifting and laying, and in excreting. 

6. The observances are forgiveness, humility, straight-forwardness, 
contentment, truth, restraint, austerities, renunciation, not taking the 
non-self for one’s own self [non-attachment], and chastity, all of the 
highest degree. 

7. The meditations are transitoriness, unprotectedness, the cycle 
of life and death {samara)^ loneliness, separateness, inflow, shedding, 
the nature of the universe, difficulty of attainment of the right path, 
and the nature of the right path. 

18. Right conduct consists of equanimity, recovery of equanimity, 
absolute non-injury, freedom from subtle passion, and passionless 
conduct. 

^ Forty-two subclasses are listed in the commentary. 
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19. External austerities are fasting, eating less than one’s fill, 
taking a vow to accept food from a householder [only if a certain 
condition is fulfilled, without letting anyone know about the vow], 
daily renunciation of delicacies, sleeping in a lonely place, and 
mortification of the body. 

20. The others, that is, internal austerities, are expiation, re- 
verence, service, study, giving up attachment to the body, and 
concentration. 

27. Concentration is confining one’s thoughts to one particular 
object. 

28. Concentration [is of four kinds] : painful concentration, wicked 
concentration, righteous concentration, and pure concentration, 

29. The last two are the causes of liberation. 

35. Wicked concentration is delight in hurtfulness, falsehood, 
theft, and preservation of objects of sense-enjoyment. 

36. Righteous concentration is contemplation on the subject- 
matter of scriptural teaching, the removal of wrong belief, the know- 
ledge and conduct of people, the fruition of karmas^ and the nature 
and constitution of the Universe, 

39. [The four kinds of] pure concentration are absorption in the 
different attributes of the soul, absorption in one aspect of the soul, 
concentrated upon the subtlest movements in the soul, and total 
absorption of the soul in itself. 

Chapter X 

1. Perfect knowledge is gained by destroying the deluding karmas 
and then by simultaneous destruction of knowledge- and perception- 
obscuring karmas and of obstructive karmas, 

2. Liberation is the freedom from all karmic matter, owing to the 
non-existence of the cause of bondage and to the shedding of the 
karmas, 

4. After the soul is released, there remain perfect right-belief, 
perfect right-knowledge, perfect perception, and the state of having 
accomplished all. 


B, SYADVADAMAMJARI 

The Syddaddarnanjari by Mallisena is a 13th-century commentary on the 
famous Jaina work An Examination in Thirty-two Stanzas of the Doctrines of 
Other Systems by the great Jaina scholar Hcmacandra (1088-1 172). The 
Syddvddamanjari has come to be regarded as one of the most celebrated 
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works on Jaina metaphysics and logic. By virtue of its systematic presenta- 
tion of thought and its lucidity of style, though technically only a com- 
mentary, the book has been ranked almost as an original piece of work. 
It is also the best available source for a basic explanation of the fundamental 
logical doctrines of Jainism. 

The thirty-two stanzas of Hemacandra, though clothed in devotional 
language, criticize with skill the philosophical systems of the Hindus, the 
Buddhists, and the Carvakas. As the name of tlxe original work suggests, 
most of the stanzas are occupied with criticism of non-Jaina systems. 

Only about the last ten stanzas deal with important Jaina theories. The 
commentary on four of these stanzas (xxm, xxrv, xxv, and xxvin) has 
been translated here. These stanzas deal with the doctrine of ‘‘points of 
view” {naya) as represented in the theory olsyddvdda (conditional predica- 
tion) and saptabhangl (seven modes). This logical and epistemological 
theory leads to the celebrated Jaina metaphysical doctrine of the “many- 
sidedness of reality” {anekantavadd) , 

The doctrine ojf syddmda^ briefly stated, amounts to the assertion that 
reality, whatever it is, expresses itself in multiple forms, with the result 
that no absolute predication is possible. This view in general is called 
anekdntavdda, the doctrine that reality has many (literally, “not-one”) 
aspects, leading to the possibility of only relative predication. Herein 
Jaina logic is opposed to the views of the other systems, which in opposition 
to it are called ekdntavdda, the doctrine that reality has but one true nature, 
thus grounding the possibility of absolute predication. This doctrine of the 
many-sidedness of reality is a result of the doctrine of nayasy points of view. 
A naya, in one of its major meanings, is a standpoint from which statements 
are made about things. 

Syddvdda means, literally, the doctrine of relativism as usually expressed 
by adding the prefix “somehow” or “in a certain sense” — ^sometimes 
translated “maybe,” or “perhaps” — before a statement. 

Why are there only seven possible standpoints, no more and no less? 
Because, first, we may desire to make a statement of affirmation about a 
thing with regard to its substance, time, place, or qualities; or, second, 
we may desire to make a statement of negation; or, third, we may combine 
both these forms of affirmation and negation and say that in one sense it 
is and in another sense it is not; or, fourth, we may say of a thing that 
it is indescribable, when we are in difficulty about the possibility of a 
precise word for a thing. These give us four formal points of view. The 
first three combined with the fourth possibility, that of indescribability, 
give us the seven possible forms of a statement technically represented as; 

1 . Somehow a thing is. 

2. Somehow it is not. 

3. Somehow it both is and is not. 

4. Somehow it is indescribable. 

5. Somehow it is and is indescribable. 

6. Somehow it is not and is indescribable. 

7. Somehow it is, is not, and is indescribable. 
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Thus understood, no absolute affirmation or negation is possible about 
anything, for the nature of things is too complex to be exhausted in any 
single definite predication. Thus, all predications are predications only 
firom a certain point of view. 

The non-Jaina critics of syadvdda have often found fault with this doc- 
trine on the ground that it makes contradictory statements about a thing 
possible. This criticism is regarded by the adherent of this doctrine as 
actually missing the very point, for, according to this doctrine, contra- 
dictions are avoided only when statements are made from different points 
of view. Jaina logic admits that contradictory statements cannot be made 
about the same thing in the same sense at the same time and place, but 
stresses the fact that contradiction can be avoided only by their own 
doctrine of syadvdda, in which every statement is made only from a parti- 
cular point of view. The charge of contradiction lies, if at all, at the door 
of the absolutist, who affirms or denies a statement about a thing from no 
point of view, as it were, which, according to the Jaina logician, is 
impossible. (C. A. M.) 

xxra. When it is integrated, an entity is without modifications; 
and this same entity is without substance when it is differentiated. 
Thou didst bring to light the doctrine of seven modes which is ex- 
pressed by means of [two] kinds of statement^ — a doctrine which is 
comprehensible to the most intelligent people. 

An entity described as a whole is ‘‘integrated”; it is “without modifica- 
tions” when it is described with no intended reference to the modifications. 
That is called “entity” in which reside qualities and modifications. There 
are six substances: medium of motion, medium of rest, space, matter, 
time, and soul. This is the meaning: When it is desired to speak of a single 
entity only — ^self, pot, etc., conscious or unconscious — shaving the form of 
substance only, without intending any reference to its modifications even 
though they are present, then it is called “without modifications” — i.e., it 
has the form of pure substance only — ^because it is designated as a unit 
with the characteristics of the entire body of modifications included. This 
is the meaning. 

As [one says] “this soul,” “this pot,” etc., because of the non-distinctness 
of the substance and the modifications, so the standpoints attached to the 
substance-category, i.e., the simple, collective, etc., acknowledge substance 
only because of the non-separateness of it and the modifications. 

“Differentiated,” i.e., described with distinctions by virtue of its 
capacity for different forms. On the other hand, this same entity is non- 
substance only, i.e., having the form of pure modifications only without 
any intended reference to the underlying substance. This is the meaning. 

For when the soul is considered vwth reference to the several modifica- 
tions, giving precedence to the modifications, knowledge, perception, etc., 

^ That is, synthetic and analytical statements. 
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then the modifications only stand out, but not some substance called 
“self.” Similarly, a “pot,” when differentiated in regard to parts, round 
lip, broad bottom, belly, upper and lower parts, etc., is modifications only, 
but not an entity beyond them called “pot.” This is why those who 
follow the standpoint of the modification-category quote: 

“The parts alone stand out, located thus and so. 

But no partless owner of them is understood at all.” 

And thus, even though an entity consists of both substance and modifi- 
cations, it has a substance-form through emphasis on the substance- 
standpoint as primary and the subordination of modification-standpoint; 
and it has a modification-form through emphasis on the modification- 
standpoint as primary and the subordination of the substance-standpoint, 
and it has the form of both through emphasis on both standpoints. Hence, 
the chief teacher Umasvati says: “By the establishment of what is em- 
phasized as primary and what is subordinated.” Such an entity consisting 
of both substance and modifications, thou alone — and no one else — didst 
bring to light. By these words there is understanding of certainty through 
emphasis. 

Surely, “substance” stands for some particular name and idea, and 
“modifications” stands for other names and ideas; so how can there be 
a single entity with the nature of both? He removes such a doubt by means 
of a qualifier, “by kinds of statement.” The modes (i.e., kinds of assertion) 
to the number of seven in regard to that entity [of the first line of the 
original] are explained by the two kinds of statement called “statement 
in regard to the whole” and “statement in regard to the parts.” 

Now, what are these “seven modes” and what are these “kinds of 
statement”? It is said: When in regard to a single entity, soul, etc., in 
virtue of an inquiry relating to modifications, existence, etc., one by one, 
without contradiction — ^i.e., with avoidance of conflict with direct per- 
ception, etc. — ^made with consideration of affirmation and negation singly 
and jointly, a statement adorned with the word “somehow” is made in 
seven ways to be described hereafter, this is called the “seven-mode 
doctrine,” as follows: 

(1) Somehow [or, from one point of view] everything does exist [or 
certainly exists]. This is the first mode, by way of affirmation. 

(2) Somehow [or, from one point of view] everything does not exist. 
This is the second mode, by way of negation. 

(3) It is certain that from one point of view eveiything exists and that 
from another point of view it does not exist. This is the third mode, by 
way of affirmation and negation successively. 

(4) Somehow everything is certainly indescribable. This is the fourth 
mode, by way of simultaneous affirmation and negation. 

(5) Somehow everything does exist and somehow it is certainly in- 
describable. This is the fifth mode, by way of affirmation and also by way 
of simultaneous affirmation and negation. 
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(6) Somehow everything does not exist and somehow it is indescribable. 
This is the sixth mode, by way of negation and by way of simultaneous 
affirmation and negation. 

(7) Somehow everything does exist, somehow it does not exist, and some- 
how it is certainly indescribable. This is the seventh mode, by way of 
affirmation and negation successively and by way of simultaneous affirma- 
tion and negation. 

Here, somehow (from one point of view) everything, pot, etc., certainly 
exists in the form of its own substance, place, time, and nature; but 
certainly does not exist in the form of another substance, place, time, and 
nature. For instance: A pot exists in an earthen form in respect to sub- 
stance and does not exist in an aqueous form, etc. ; it exists in Pataliputra 
in respect to place, but does not exist in Kanyakubja, etc.,; it exists in the 
cool season in respect to time, but not in spring, etc. ; it exists with a black 
color in respect to nature, but does not exist with a red, etc., color. Other- 
wise, the loss of its own form would result from changing into another 
form. And the “certainly” has been used here in the mode to exclude 
a meaning not intended; otherwise, from the non-mention of its own 
particular meaning there would result an unintended equivalence of the 
statement. It has been said: 

In a statement “certainly” must be used just to exclude an unintended 
meaning. 

Because otherwise in some cases an unstated equivalent of it [the state- 
ment] would result. 

Nevertheless, if only so much as “the pot certainly exists” were used, 
there would be no ascertainment of the pot’s own particular form, because 
of its existence in all forms through the existence of the pillar, etc., also. 
For the ascertainment of this [the particular form] the word “somehow” 
is used. Somehow (from one point of view) the (pot) certainly exists 
with reference to its own substance, etc., but not with reference to other 
substances, etc. This is the meaning. That [i.e., word “somehow”], even 
when it is not used, is to be understood certainly by intelligent people, 
like the word “ certainly ” which denotes exclusion [of what is not intended] . 
It has been said: 

This [i.e., word “somehow”], even when it is not used, is to be under- 
stood by intelligent people in all cases from the meaning, 

Like the word “certainly,” whose purpose is to exclude what is un- 
suitable, etc. 

This is the first mode. 

Somehow (i.e., from one point of view) the pot, etc., certainly do not 
exist. For on the false assumption of the non-existence of an entity in 
respect to its own substance, etc., as well as other substances, etc., there 
would be no particularity of an entity because of the lack of its own 
particular form. 

Therefore, the existence of an entity [in its own form] is inherently 
bound up with its non-existence [in another form], and its non-existence 
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with that [existence]. And their primariness and secondariness depend 
upon the meaning. In the same way one must understand the following 
modes in accordance with the teacher’s statement: “By the establishment 
of what is emphasized as primary and what is subordinated.” 

This is the second mode. 

The third is quite clear. 

When one wishes to designate a single entity with the two modifications, 
existence and non-existence, emphasized as primary simultaneously, the 
entity, such as soul, etc., is indescribable because of the lack of an adequate 
word. Thus, the two qualities, existence and non-existence, cannot be 
stated simultaneously in regard to one thing by the term “existent,” 
because that is incapable of expressing its non-existence; nor, similarly, 
by the term “non-existent,” because that is incapable of expressing its 
existence 

So that, from the lack of an inclusive term an entity is overcome by 
simultaneous existence and non-existence emphasized as primary and is 
therefore “indescribable.” But it is not indescribable in every way, 
because [if it were] it would be inexpressible even by the word “in- 
describable.” This is the fourth. 

The remaining three are easily understood. 

Nor should it be said that “‘seven-modes’ are certainly incongruous 
because of the infinite modes arising from the admitted infinite modifica- 
tions which can be affirmed or denied in a single entity.” [This should 
not be said] because there is a possibility of seven modes only with respect 
to the affirmation and negation of each modification in a single entity, 
though [the seven-modes — or, the groups of seven-modes — may be] 
infinite [because of the infinite modifications]. 

It has been said above that the many-sided nature of an entity. . .is 
comprehensible to supremely intelligent people. Because the many-sided 
nature [of an entity] may be easily deduced by the exposition of the seven- 
mode system, that also has been discussed. 

The absolutists, the supremely unintelligent, seeing that in it [i.e., the 
seven-mode system] the entity is endowed with contradictory modifica- 
tions, point out the contradiction. He [Hemacandra] describes their fall 
from the path of authoritative knowledge. 

XXIV. Non-existence, when it is referred to different aspects, is not 
contradictory [to existence] in things; and existence and indescrib- 
ability [are not contradictory]. Because they have not recognized 
this at all, afraid of contradiction, the dull-witted fall slain by the 
absolutist view. 

In “things” (objects), conscious and unconscious, “non-existence” 
(non-isness) is “not contradictory” (not affected by contradiction) — ^i.e., 
does not embrace contradiction to existence. This is the meaning. Not 
only is non-existence not contradictory [to existence], but existence and 
indescribability. . .also are not contradictory. This is the meaning. 
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And so, existence is not contradictory to non-existence ; indescribability 
in the form of affirmation and negation is not contradictory, one to the 
other [i.e., affirmation and negation] ; or, rather, indescribability does not 
carry contradiction to describability. And freedom from contradiction of 
the whole seven-mode doctrine is understood from this triad of modes 
called non-existence, existence, and indescribability, because these three 
alone are the chief modes and the remaining modes are included in these 
through combinations. 

“ Surely these modifications are mutually contradictory. How then can 
they be associated in one and the same entity?” He gives the reason by 
means of a qualifier: “referred to different aspects” (“aspects,” that is, 
“properties,” “different parts ” ; “ different,” that is, “ a variety of them” ; 
“referred to,” that is, “with emphasis on”: this is the adjective of non- 
existence). Non-existence in existing objects is not contradictory, when 
it is referred to different aspects, and, dividing the compound [i.e., 
existence-indescribability], this must be applied to existence and in- 
describability. When they are referred to different aspects, existence and 
indescribability also are not contradictory. 

This is the meaning: Where two things are mutually exclusive, such as 
cold and heat, there is contradiction which is defined as the impossibility 
of their existing together. But such is not the case here, because existence 
and non-existence occur by reason of the non-universal nature of both. 
For in a pot, etc., existence does not exclude non-existence, because [if it 
did] existence even in other forms would result. And so there would be 
no status as objects of other objects except that [the pot], because of the 
accomplishment by it alone of [all] actions to be effected by [all] the 
objects in the three worlds. And non-existence does not exclude existence, 
because [if it did] non-existence [of an entity] even in its own form would 
follow. And so, universal emptiness would follow because of absence of 
matter. There would be a contradiction in case existence and non- 
existence were referred to the same aspect. But that is not so here, because 
in whatever part existence is, non-existence also is not in that part. How- 
ever, existence belongs to one aspect, and non-existence belongs to another 
aspect. For existence [of an entity] is in regard to its own form and non- 
existence in regard to another form. 

For in one and the same multicolored cloth as a whole blueness is seen 
in one part and other colors in other parts — for blueness is an aspect of 
the color of indigo, etc,, and the other colors are aspects of various coloring 
substances. So, in the jewel mecaka [which is many-colored], a variety of 
colors is to be understood as aspects of various color-substances. Nor does 
it follow from these examples that existence and non-existence belong to 
different parts, because of the one-ness of the multiple-colored cloth, etc., 
as a whole, . . . 

If even so Your Honor [the opponent] is not satisfied, what is to be said 
of the familiar sight of mutually contradictory modifications, such as the 
status of father, son, maternal uncle, sister’s son, paternal uncle, brother, 
etc., of one and the same man because of various different relationships? 
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And the same thing should be said of indescribability, etc. [The dull- 
witted] have not recognized at all that an entity is devoid of contradiction 
because of different aspects of the kind described. 

Describing the Blessed One’s teaching^ by means of a four fold designa- 
tion of basic divisions of the many-sided doctrine, though it includes all 
substances and all modifications, he [Hemacandra] says : 

XXV. Somehow one and the same thing is perishable and eternal; 
somehow it is of similar and dissimilar form; somehow it is de- 
scribable and indescribable; somehow it is existent and non-existent. 

(1) “Somehow,” the adverb signifying many-sidedness, must be used 
.wiA all the eight terms. “One and the same thing,” i.e., one and the 
same entity to which they belong. “Somehow,” i.e., from one standpoint, 
“perishable,” i.e., of a nature to perish, non-eternal. Somehow “ eternal,” 
i.e., having the modification of non-perishing. This is the meaning. This 
is the first proposition called “eternal and non-eternal.” 

(2) Likewise, somehow “similar,” i.e., having a generic form as the 
source of similarity; “dissimilar,” i.e., of different forms, consisting of 
different evolutions, having a particular form as the source of difference. 
This is the meaning. Here we have the second division in the form of 
generality and particularity. 

(3) Likewise, somehow “describable,” i.e., expressible; somehow “in- 
describable,” i.e., inexpressible. This is the meaning. . . .Here we have the 
third division in the form of describable and indescribable. 

(4) Likewise, somehow, “existent,” i.e., actually, in the form of being; 
somehow, “non-existent,” i.e., the reverse of that. Here is the fourth 
division known as “existent and non-existent.” 

Now by the description of [the doctrines of] false standpoints, stand- 
points, and medium of cognition {pramdna), because of the statement that 
“knowledge is attained by medium of cognition and standpoints,” extol- 
ling . . . the refutation of the path of false standpoints, which is contradictory 
to the “somehow” doctrine, he says: 

XXVIII. With the words, “it does exist [or, it certainly exists], it 
exists, somehow it exists,’^ an object would be defined in three ways 
by false standpoints, by standpoints, and by medium of cognition. 

Thou, seeing the real truth, didst avoid the path of false standpoints by 
following the path of standpoints and medium of cognition. 

An object is defined in three ways. By what three ways? He says: by 
false standpoints, by standpoints, and by medium of cognition. Because 
an object, distinguished by one aspect, is “led,” i.e., defined by these 
[i.e., they are called] “standpoints.”. . .A thing, distinguished by many- 

^ This is not a literal translation, but an interpretation of a figure of speech referring 
to a sentence in the text which has been omitted, 

267 



THE HETERODOX STSTEMS 

sidedness, is “measured/* i.e., defined by it — for that reason it is called 
“medium of cognition,” belonging to the “somehow** doctrine, charac- 
terized by direct and indirect perception. ... By what description should 
an object be defined? He says: “by it does exist, it exists, and somehow it 
exists,**. . .[Of these] “it does exist” is a false standpoint; “it exists** is a 
standpoint; and “somehow it exists*’ is the medium of cognition. Thus, 
a false standpoint says merely “it does exist,” for example, “the pot does 
exist.” This point of view admits absolute existence alone in an entity 
and by the rejection of other modifications determines the attribute [and 
no other] which is acceptable to itself. And its status as a false standpoint 
is due to its false form; and the falsity of its form is due to the rejection of 
other modifications, though they exists,, in it [the entity]. 

Likewise, from the description “it exists,’* there is a standpoint, for by 
the words “the pot exists” it emphasizes in the pot the modification 
“existence,” acceptable to itself, and resorts to an elephant*s-eye-closure 
in regard to the other modifications. And this is not a false standpoint, 
because it does not reject the other modifications, and it is not the medium 
of cognition because it is not adorned with the word “somehow.” 

Now, the medium of cognition, by the words “somehow it exists,” says 
“somehow the entity exists.” And its status as a medium of cognition is 
due to the fact that it is not contradicted by anything seen or wished to 
be seen and due to the presence of contradiction in the alternative. For 
every entity is existent in its own form and non-existent in another form. 
This has been said again and again. “Existent” is merely for illustration; 
in the same way, non-existence, permanence and impermanence, de- 
scribability and indescribability, generality and particularity, etc., must 
be understood. 

Now follows some description of the nature of false standpoints, stand- 
points and medium of cognition. Of these, first, the nature of the stand- 
point-method, because without a knowledge of it, the nature of the 
false-standpoint-method would be hard to understand. And here the 
mention of the false-standpoint-method first by the Acdrya [Hemacandra] 
was made to show the order of importance. Of these, the standpoint- 
method is the consideration of one aspect of an object [the whole of which 
is] understood by the medium of cognition. It is called a “lead” because 
it leads, i.e., makes reach, i.e., raises an entity particularized by one 
modification acceptable to itself to the point of understanding, [though] 

it is endowed with infinite modifications And standpoints are infinite 

because of an entity’s infinite modifications and because of the standpoint- 
view of the speaker’s meanings which are satisfied by one modification, 
and so the elders say: 

“As many as are the ways of speaking about a thing, so many are the 
statements of the standpoint-method.” 

Nevertheless, seven standpoints have been taught by ancient scholars 
by making seven meanings all-inclusive. 
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a SAHMATl TARKA 

1.3. The noumenal [substantial, relating to substance] [dravy- 
drthika) and the phenomenal [modal, relating to modifications or 
conditions] {parydydrthika) ^ i.e., the analytical methods of inquiry, 
are the two fundamental methods (the two nayas^ standpoints) that 
cover the general and the particular viewpoints of things as stated 
by Tirthahkams, All other analytical methods of inquiry fall under 
these two heads only. 

1.4. The fundamental nature of dravydstika in its extreme form is 
what is called [the general or common] {sarhgraha) naya^ and limited 
generalizations as regards particular things come under the head of 
[the distributive] [vyavahdra) nay a. 

1.5. [The actual] [rjusutra) naya is the very foundation of the 
parydydstika naya. [Descriptive] {iabda) and other minor nayas are, 
of course, subtle varieties of rjusutra, its branches and twigs. 

1.6. Name [ndma), picture {sthdpand) and potentiality (drayva) are 
the varieties of [the aspect of a thing itself] (niksepa) which are 
applicable to dravydstika while bhdva (present condition) includes under 
it parydydstika. 

1. 1 2. There cannot be a thing which is devoid of its modifications 
of birth and decay. On the other hand, modifications cannot exist 
without an abiding or eternal something — a permanent substance, 
for birth, decay and stability (continuance) — these three constitute 
the characteristic of a substance or entity. 

1. 13. These three characteristics of birth, decay and stability must 
dwell together in harmony to make a real definition of a thing in its in- 
tegral form. Each naya^ therefore, if taken independently, isolated from 
the other, can never yield an adequate idea of an entity. Both these, 
therefore, divorced from each other, are wrong in their standpoints. 

. 1. 14. There is no third naya. Moreover, it cannot be said that 
truth cannot be adequately expressed by these two nayas, for if we 
combine both these standpoints in their particular aspects we can 
certainly arrive at the truth by the method of anekdnta (the versa- 
tility [plurality] of aspects). 

1. 15. As these two nayas when taken in their exclusiveness are 
false nayas, all other nayas also are wrong when taken in their 
isolated standpoints, for the subsequent nayas occupy themselves in 
viewing the different aspects of the thing which is the subject of 
these two principal nayas. 
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1. 1 7. This worldly life cannot be accounted for from the dravy- 
dstika standpoint. It is equally unaccountable from the paryqydstika 
point of view. For the former holds that there is only one element 
and stable thing; while the latter holds that birth and decay are the 
true characteristics of a thing. 

1. 1 8. From the point of view of those who hold that an entity is 
unchangeable, happiness and misery cannot stand; in the opinion 
of those who hold that things eternally change the idea of happiness 
and misery can never hold good. 

1.2 1. All the nayas^ therefore, in their exclusively individual stand- 
points are absolutely faulty. If, however, they consider themselves 
as supplementary to each other, they are right in their viewpoints. 

1.23. , . .every naya in its own sphere is right, but if all of them 
arrogate to themselves the whole truth and disregard the views of 
rival myas then they do not attain the status of a right view. 

1.25. . . .if all the nayas arrange themselves in a proper way and 
supplement to each other, then alone they are worthy of being 
termed as ‘‘the whole truth’’ or the right view in its entirety. 
But in this case they merge their individuality in the collective 
whole. 

1.27. All the myas are right in their own respective spheres — but 
if they encroach upon the province of other nayas and they try to 
refute their views they are wrong. 

1.28. A man who holds the view of the cumulative character of 
truth {anekdntajna) never says that a particular view is right or that 
a particular view is wrong. 

1.36. If we desire to describe a thing simultaneously from the 
standpoint of its own particularising elements and the particularising 
elements of another thing, it baffles description and is said to be 
indescribable. 

1.37. If we desire to say that a thing partly exists from one point of 
view (or in a certain sense) and does not exist from another point 
of view — ^that thing is said to exist and not to exist. 

1.38. If we desire to say that one part of a thing exists and another 
exists and does not exist at the same time the thing is said to be 
existing and indescribable, 

1.39. If we desire to say that one part of a certain thing does not 
exist and another part does and does not exist at the same time, the 
thing is said to be not existing and indescribable. 

1.40. If one part of a thing does and does not exist and another does 
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and does not exist at the same time — the thing is said to be existing, 
not existing and indescribable. 

1.47. As it is impossible to separate milk from water when they 
both are intermingled with each other, similarly it is neither pos- 
sible nor logical to separate two things (such as the soul and the 
matter in the present case) when they are inextricably blended 
together or when one permeates the other. No one can point out 
in such cases that this is one thing and this — another. It is not 
possible to distribute the parydyas (conditions or modifications) of a 
composite thing into its component parts. 

1.48. All the modifications in a body such as form and others 
should be described as inextricably mixed together. Similarly in 
the case of the soul all the attributes of it in the state of its temporal 
existence should be described as interpenetrating. 

1.53. The right Jaina view consists of the combination of these 
two nayas with all their attendant statements. 

1.54. A wise speaker sometimes places before his audience even 
one of the two nayas having regard to their various mental levels, 
for that speaker is justified in stating one particular standpoint of 
one naya only, with a view to lead them in the long run to all- 
comprehensive truth. 
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Buddhism had a history of a thousand years in India and, as the centuries 
rolled by, its doctrines varied. The teaching of the Buddha, the Hinayana 
(early) and the Mahayana (later) forms, and the several specific schools 
constitute the history of Buddhism. 

The Buddha takes up some of the thoughts of the Upanisads and gives 
to them a new orientation. The Buddha is not so much formulating a new 
scheme of metaphysics and morals as rediscovering an old norm and 
adapting it to the hew conditions of thought and life. 

His Four Noble Truths are that there is suffering, that it has a cause, 
that it can be suppressed, and that there is a way to accomplish this. All 
things pass away, dreams and hopes, fears and desires. None can resist 
the universal supremacy of death. 

The Buddha postulates that life is a stream of becoming. There is 
nothing permanent in the empirical seE One thing is dependent on 
another. This is the law of dependent origination {pratityasamutpada) . 
Even the self is a composite of samjm (perception) , vedand (feeling) , samskdras 
(volitional dispositions), vijndna (intelligence), and rupa (form). All these 
forms change according to the law of karma. 

The cause of suffering is traced to ignorance and selfish craving {avidyd 
and tanka). When we get rid of ignorance and its practical consequence 
of selfishness, we attain nirvana^ which is described negatively as freedom 
from ignorance, selfishness, and suffering, and positively as the attainment 
of wisdom {prajfid) and compassion {karum). 

The path to the attainment of nirvdr^, to the elimination of ignorance 
and selfishness, is the famous eightfold path of morality. 

The Buddha does not affirm a positive reality underlying the world of 
change, a seE underlying the empirical series of mental happenings, and 
the positive character of nirvana. While he is not prepared to dogmatize 
on these issues, it would be improper to look upon him as a skeptic, or an 
agnostic, or an atheist. As he is deeply interested in the ethical remaking 
of man, as he feels that metaphysical disputations would take us away 
from the task of individual change, he keeps silent on the nature of the 
absolute reality, the self, and nirvdm. But his silence is not a cloak for 
ignorance or skepticism. Whereof we cannot speak we must keep silent. 
This is the great tradition of the mysticism of the Upanisads. 
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As Buddhism spread, different answers were given to these central 
metaphysical issues. The Hinayana developed the doctrine of the tran- 
sitoriness of substances or individuals. The goal of existence is defined as 
nirvana^ whose content is not further specified. It upholds the ideal of the 
saint {arhat)^ who frees himself from bondage to karma by his own ideals. 
The Buddha is not so much a savior as an example. The worship of the 
Buddha is merely an act of commemoration. The popular gods were 
introduced into Buddhism in its more religious form to serve as objects 
for meditation. 

The Mahayana gives us a positive philosophy which believes in the 
reality of an Absolute (bhutatathatd), the essence of existence. Religiously, 
this is the dharmakdya (embodied law). The world of experience is phenom- 
enal, an expression of the absolute reality. The Buddha himself is a 
personification of the law. Here we have the transformation of the dharma^ 
kdya into the samhhogakdya (enjoyment-body) . It is the ddihuddha (original 
Buddha) answering to Saguna Brahman^ or Isvara, in Hinduism. 

While the arhat is the ideal of the Hlnaydna, the bodhisattva (a would-be 
Buddha) is the ideal of the Mahayana. A bodhisattva^ out of the abundance 
of his love, engages himself in the task of teaching every sentient being. 
Nirvdna^ for Mahayana, is not annihilation, but attainment. 

In the course of the development of Buddhist thought many philo- 
sophical schools arose. Chief among these are four, the Vaibhasika (direct 
realism) and the Sautrantika (indirect realism) schools which belong to 
the Hinayana, and the Yogacara (idealism) and the Madhyamika 
(relativism — sometimes called nihilism) which belong to the Mahayana. 

Since selections in this chapter are taken from so many texts, docu- 
mentary references will be given with each selection, and not in the 
introduction, as in other chapters. The Dhammapada is quoted in its entirety. 


A. Hi KATANA 

1. The Three Characteristics^ 

Whether Buddhas arise, O priests, or whether Buddhas do not 
arise, it remains a fact and the fixed and necessary constitution of 
being that all its constituents are transitory. This fact a Buddha 
discovers and masters, and when he has discovered and mastered it, 
he announces, teaches, publishes, proclaims, discloses, minutely 
explains, and makes it clear, that all the constituents of being are 
transitory. 

Whether Buddhas arise, O priests, or whether Buddhas do not 
arise, it remains a fact and the fixed and necessary constitution of 

^ Anguttara-nikdya iu.l34; in H. G. Warren, Buddhism in Translations^ Harvard Oriental 
Scries, 3, sixth issue (Cambridge, Mass.: Harvard University Press, 1915), Foreword. 
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being, that all its constituents are misery. This fact a Buddha dis- 
covers and masters, and when he has discovered and mastered it, he 
announces, teaches, publishes, proclaims, discloses, minutely explains, 
and makes it clear, that all the constituents of being are misery. 

Whether Buddhas arise, O priests, or whether Buddhas do not 
arise, it remains a fact and the fixed and necessary constitution of 
being, that all its elements are lacking in an ego [substantial, per- 
manent self-nature]. This fact a Buddha discovers and masters, and 
when he has discovered and mastered it, he announces, teaches, 
publishes, proclaims, discloses, minutely explains, and makes it clear, 
that all the elements of being are lacking in an ego. 

2. The First Sermon^ 

These two extremes, O monks, are not to be practised by one who 
has gone forth from the world. What are the two? That conjoined 
with the passions, low, vulgar, common, ignoble, and useless, and 
that conjoined with self-torture, painful, ignoble, and useless. 
Avoiding these two extremes the Tathagata^ has gained the know- 
ledge of the Middle Way, which gives sight and knowledge, and 
tends to calm, to insight, enlightenment, nirvdm. 

What, O monks, is the Middle Way, which gives sight. . . ? It is 
the noble Eightfold Path, namely, right views, right intention, right 
speech, right action, right livelihood, right effort, right mindfulness, 
right concentration. This, O monks, is the Middle Way. . . . 

(1) Now this, O monks, is the noble truth of pain: birth is painful, 
old age is painful, sickness is painful, death is painful, sorrow, 
lamentation, dejection, and despair are painful. Contact with un- 
pleasant things is painful, not getting what one wishes is painful. In 
short the five kkandhas of grasping are painful.® 

(2) Now this, O monks, is the noble truth of the cause of pain: 
that craving which leads to rebirth, combined with pleasure and lust, 
finding pleasure here and there, namely, the craving for passion, the 
craving for existence, the craving for non-existence. 

(3) Now this, O monks, is the noble truth of the cessation of pain : 

1 Samyutta-nikdya v.420; in Edward J. Thomas, The Life of Buddha as Legend and History 
(New York: Alfred A. Knopf, 1927), pp. 87-8. 

* “Tathagata** is a name for the Buddha. Literally it means one who has “thus 
come.” 

* five (groups or aggregates) are form, feeling (or sensation), perception 

^olitional disposition), predispositions (or impressions), and consciousness. These will be 
described in detail later in this chapter. 
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the cessation without a remainder of that craving, abandonment, 
forsaking, release, non-attachment. 

(4) Now this, O monks, is the noble truth of the way that leads 
to the cessation of pain: this is the noble Eightfold Path, namely, 
right views, right intention, right speech, right action, right liveli- 
hood, right effort, right mindfulness, right concentration. . . . 

As long as in these noble truths my threefold knowledge and 
insight duly with its twelve divisions^ was not well purified, even so 
long, O monks, in the world with its gods, Mara,^ Brahma,® with 
ascetics, brahmins^ gods, and men, I had not attained the highest 
complete enlightenment. Thus I knew. 

But when in these noble truths my threefold knowledge and insight 
duly with its twelve divisions was well purified, then, O monks, in 
the world ... I had attained the highest complete enlightenment. 
Thus I knew. Knowledge arose in me; insight arose that the release 
of my mind is unshakable; this is my last existence; now there is no 
rebirth. 


3. The Synopsis of Truth^ 

Thus have I heard. Once when the Lord was staying at Benares 
in the Isipatana deerpark, he addressed the almsmen as follows: 
It was here in this very deerpark at Benares that the Truth-finder, 
Arahat \arhat\ all-enlightened, set a-rolling the supreme Wheel of the 
Doctrine — ^which shall not be turned back from its onward course 
by recluse or brahmin^ god or Mara or Brahma or by anyone in the 
universe, — the announcement of the Four Noble Truths, the teaching, 
declaration, and establishment of those Four Truths, with their 
unfolding, exposition, and manifestation. 

What are these four? — ^The announcement, teaching. . . and mani- 
festation of the Noble Truth of suffering® — of the origin of suffering — 
of the cessation of suffering — of the path that leads to the cessation 
of suffering. 

Follow, almsmen, Sariputta and Moggallana and be guided by 
them; they are wise helpers unto their fellows in the higher life.. . . 

^ See section 4, this chapter. 

* The goddess of temptation. 

* God in the role of creator. 

* Mqjjhima-nikaya, iii.248-52 : in Further Dialogues of the Buddha, ii, translated by Lord 
Chalmers, Sacred Books of the Buddhists, vi (London: Oxford University Press, 1927), 
pp. 296-9. . 

® “Suffering” has been substituted for the translator’s “ill” in this selection. Other 
frequent translations are “misery” and “pain.” 
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Sariputta is able to announce, teach. . .and manifest the Four Noble 
Truths in all their details. 

Having thus spoken, the Blessed One arose and went into his own 
cell. 

The Lord had not been gone long when the reverent Sariputta 
proceeded to the exposition of the Truth-finder’s Four Noble Truths, 
as follows : 

What, reverend sirs, is the Noble Truth of suffering? — ^Birth is a 
suffering; decay is a suffering; death is a suffering; grief and lamenta- 
tion, pain, misery and tribulation are sufferings; it is a suffering not 
to get what is desired; — ^in brief all the factors of the fivefold grip 
on existence are suffering. 

Birth is, for living creatures of each several class, the being born 
or produced, the issue, the arising or the re-arising, the appearance 
of the impressions,^ the growth of faculties. 

Decay, for living creatures of each several class, is the decay and 
decaying, loss of teeth, grey hair, wrinkles, a dwindling term of life, 
sere faculties. 

Death, for living creatures of each several class, is the passage and 
passing hence, the dissolution, disappearance, dying, death, decease, 
the dissolution of the impressions, the discarding of the dead body. 

Grief is the grief, grieving, and grievousness, the inward grief and 
inward anguish of anyone who suffers under some misfortune or is 
in the grip of some type of suffering. 

Lamentation is the lament and lamentation, the wailing and the 
lamenting of anyone who suffers under some misfortune or is in 
the grip of some type of suffering. 

Pain is any bodily suffering or bodily evil, and suffering bred of 
bodily contact, any evil feeling. 

Misery is mental suffering and evil, any evil feeling of the mind. 

Tribulation is the tribulation of heart and mind, the state to which 
tribulation brings them, in anyone who suffers under some misfortune 
or is in the grip of some type of suffering. 

There remains not to get what is desired. In creatures subject to 
birth — or decay — or death — or grief and lamentation, pain, misery, 
and tribulation — the desire arises not to be subject thereto but to 
escape them. But escape is not to be won merely by desiring it; and 
failure to win it is another suffering. 

^ “Impressions,” “dispositions” or “predispositions” would appear to be a better 
translation otsaihskaras than the translator’s “plastic forces.” 
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What are in brief all the factors of the fivefold grip on existence 
which are sufferings? — They are: the factors of form, feeling, per- 
ception, impressions, and consciousness. 

The foregoing, sirs, constitutes the Noble Truth of suffering. 

What now is the Noble Truth of the origin of suffering? It is any 
craving that makes for re-birth and is tied up with passion’s delights 
and culls satisfaction now here now there — such as the craving for 
sensual pleasure, the craving for continuing existence, and the 
craving for annihilation. 

Next, what is the Noble Truth of the cessation of suffering? — It is 
the utter and passionless cessation of this same craving, — the aban- 
donment and rejection of craving, deliverance from craving, and 
aversion from craving. 

Lastly, what is the Noble Truth of the Path that leads to the 
cessation of suffering? — It is just the Noble Eightfold Path, con- 
sisting of right outlook, right resolves, right speech, right acts, right 
livelihood, right endeavour, right mindfulness and right rapture of 
concentration. 

Right outlook is to know suffering, the origin of suffering, the 
cessation of suffering, and the path that leads to the cessation of 
suffering. 

Right resolves are the resolve to renounce the world and to do no 
hurt or harm. 

Right speech is to abstain from lies and slander, from reviling, and 
from tattle. 

Right acts are to abstain from taking life, from stealing, and from 
lechery. 

Right livelihood is that by which the disciple of the Noble One 
supports himself, to the exclusion of wrong modes of livelihood. 

Right endeavour is when an almsman brings his will to bear, puts 
forth endeavour and energy, struggles and strives with all his heart, 
to stop bad and wrong qualities which have not yet arisen from ever 
arising, to renounce those which have already arisen, to foster good 
qualities which have not yet arisen, and, finally, to establish, clarify, 
multiply, enlarge, develop, and perfect those good qualities which 
are there already. 

Right mindfulness is when realizing what the body is — ^what feelings 
are — what the heart is — and what the mental states are — an almsman 
dwells ardent, alert, and mindful, in freedom from the wants and 
discontents attendant on any of these things. 
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Right rapture of concentration is when, divested of lusts and 
divested of wrong dispositions, an almsman develops, and dwells in, 
the first ecstasy with all its zest and satisfaction, a state bred of 
aloofness and not divorced from observation and reflection. By laying 
to rest observation and reflection, he develops and dwells in inward 
serenity, in [the] focussing of heart, in the zest and satisfaction of the 
second ecstasy, which is divorced from observation and reflection 
and is bred of concentration — passing thence to the third and fourth 
ecstasies. 

This, sirs, constitutes the Noble Truth of the Path that leads to 
the cessation of suffering. . . . 

4. Dependent Origination 
(a) Saihyutta-nikdya^ 

That things have being, O Kaccana, constitutes one extreme of 
doctrine; that things have no being is the other extreme. These 
extremes, O Kaccana, have been avoided by the Tathagata, and it 
is a middle doctrine he teaches : — 

On ignorance depends karma\ 

On karma depends consciousness; 

On consciousness depend name and form; 

On name and form depend the six organs of sense; 

On the six organs of sense depends contact; 

On contact depends sensation; 

On sensation depends desire; 

On desire depends attachment; 

On attachment depends existence; 

On existence depends birth; 

On birth depend old age and death, sorrow, lamentation, misery, 
gnef^ and despair. Thus does this entire aggregation of misery arise. 

But on the complete fading out and cessation of ignorance ceases 
karma \ 

On the cessation of karma ceases consciousness ; 

On the cessation of consciousness cease name and form; 

On the cessation of name and form cease the six organs of sense; 

On the cessation of the six organs of sense ceases contact; 

On the cessation of contact ceases sensation; 

On the cessation of sensation ceases desire; 

^ XXU.90, H. C, Warren, Buddhism in Translations^ p. 166, 
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On the cessation of desire ceases attachment; 

On the cessation of attachment ceases existence ; 

On the cessation of existence ceases birth; 

On the cessation of birth cease old age and death, sorrow, lamenta- 
tion, misery, grief, and despair. Thus does this entire aggregation of 
misery cease. 

(b) Visuddhi-magga’^ 

Inasmuch as it is dependently on each other and in unison and 
simultaneously that the factors which constitute dependence originate 
the elements of being, therefore did the Sage call these factors 
dependent origination. 

For the ignorance etc., which have been enumerated as constituting 
dependence, when they originate any of the elements of being, 
namely, karma and the rest, can only do so when dependent on each 
other and in case none of their number is lacking. Therefore it is 
dependently on each other and in unison and simultaneously that 
the factors which constitute dependence originate the elements of 
being, not by a part of their number nor by one succeeding the other. 
Accordingly the Sage, skilful in the art of discovering the signification 
of things, calls this dependence by the name of dependent origination. 

And in so doing, by the first of these two words is shown the falsity 
of such heresies as that of the persistence of existences, and, by the 
second word, a rejection of such heresies as that existences cease to 
be, while by both together is shown the truth. 

By the first : — The word ^'dependent,” as exhibiting a full com- 
plement of dependence and inasmuch as the elements of being are 
subject to that full complement of dependence, shows an avoidance 
of such heresies as that of the persistence of existences, the heresies, 
namely, of the persistence of existences, of uncaused existences, of 
existences due to an overruling power, of self-determining existences. 
For what have persistent existences, uncaused existences, etc., to do 
with a full complement of dependence? 

By the second : — The word “origination,’^ as exhibiting an origina- 
tion of the elements of being and inasmuch as the elements of 
being originate by means of a full complement of dependence, 
shows a rejection of such heresies as that of the annihilation of 
existences, the heresies, namely, of the annihilation of existences, of 
nihilism, of the inefficacy of karma. For if the elements of being are 

^ xvii, H. C. Warren, BttdMsm in Tremslations, pp. 168—70. 
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continually originating by means of an antecedent dependence, 
whence can we have annihilation of existence, nihilism, and an 
inefficacy of karma? 

By both together:— By the complete phrase “dependent origina- 
tion,” inasmuch as such and such elements of being come into 
existence by means of an unbroken series of their full complement 
of dependence, the truth, or middle course, is shown. This rejects the 
heresy that he who experiences the fruit of the deed is the same as 
the one who performed the deed, and also rejects the converse one 
that he who experiences the fruit of a deed is different from the one 
who performed the deed, and leaning not to either of these popular 
hypotheses, holds fast by nominalism. 

5. The Theory of No-Soul [or Self] 

(a) Sarhyutta-nikaya^ 

The body, monks, is soulless. If the body, monks, were the soul, 
this body would not be subject to sickness, and it would be possible 
in the case of the body to say, “Let my body be thus, let my body 
not be thus.” Now, because the body is soulless, monks, therefore 
the body is subject to sickness, and it is not possible in the case of 
the body to say, “ Let my body be thus, let my body not be thus.” 

Feeling is soulless ... perception is soulless ... the aggregates are 
soulless 

Consciousness is soulless. For if consciousness were the soul, this 
consciousness would not be subject to sickness, and it would be 
possible in the case of consciousness to say, “ Let my consciousness 
be thus, let my consciousness not be thus.” 

Now, because consciousness is soulless, therefore consciousness is 
subject to sickness, and it is not possible in the case of consciousness 
to say, “Let my consciousness be thus, let my consciousness not be 
thus.” 

What think you, monks, is the body permanent or impermanent? 

Impermanent, Lord. 

But is the impermanent painful or pleasant? 

Painful, Lord. 

But is it fitting to consider what is impermanent, painful, and 
subject to change as, “this is mine, this am I, this is my soul”? 

No indeed, Lord. 

^ iii.66, in E. J. Thomas, The Life of Buddha, pp. 88-9. 
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[And so of feeling, perception, the aggregates, and consciousness.] 
Therefore in truth, monks, whatever body, past, future, or present, 
internal or external, gross or subtle, low or eminent, near or far, is 
to be looked on by him who duly and rightly understands, as, “all 
this body is not mine, not this am I, not mine is the soul,’’ [And so 
of feeling, etc.] 

Thus perceiving, monks, the learned noble disciple feels loathing 
for the body, for feeling, for perception, for the aggregates, for con- 
sciousness. Feeling disgust he becomes free from passion, through 
freedom from passion he is emancipated, and in the emancipated one 
arises the knowledge of his emancipation. He understands that 
destroyed is rebirth, the religious life has been led, done is what was 
to be done, there is nought [for him] beyond this world. 

(b) Milindapanha}' 

Then drew near Milinda the king to where the venerable Nagasena 
was; and having drawn near, he greeted the venerable Nagasena; 
and having passed the compliments of friendship and civility, he 
sat down respectfully at one side. And the venerable Nagasena 
returned the greeting; by which, verily, he won the heart of king 
Milinda. 

And Milinda the king spoke to the venerable Nagasena as follows : — 

“How is your reverence called? Bhante [Lord], what is your 
name?” 

“Your majesty, I am called Nagasena; my fellow-priests, your 
majesty, address me as Nagasena; but whether parents give one the 
name Nagasena, or Surasena, or Virasena, or Sihasena, it is, never- 
theless, your majesty, but a way of counting, a term, an appellation, 
a convenient designation, a mere name, this Nagasena; for there is 
no ego here to be found.” 

And Milinda the king spoke to the venerable Nagasena as follows: 

Bhante Nagasena, if there is no ego to be found, who is it, then, 
furnishes you priests with the priestly requisites, — robes, food, bed- 
ding, and medicine, the reliance of the sick? Who is it makes use 
of the same? Who is it keeps the precepts? Who is it applies himself 
to meditation? Who is it realizes the Paths, the Fruits, and nirvana! 
Who is it destroys life? Who is it takes what is not given him? Who 
is it commits immorality? Who is it tells lies? Who is it drinks 


'■ 251 (or n.i.l), in H. C. Warren, Buddhism in Translations, pp. 129-33. 
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intoxicating liquor? Who is it commits the five crimes that con- 
stitute ^^proximate karma'll In that case, there is no merit; there 
is no demerit ; there is no one who does or causes to be done meritorious 
or demeritorious deeds; neither good nor evil deeds can have any 
fruit or result. Bhante Nagasena, neither is he a murderer who kills 
a priest, nor can you priests, bhante Nagasena, have any teacher, 
preceptor, or ordination. When you say, ‘My fellow-priests, your 
majesty, address me as Nagasena,' what, then, is this Nagasena? 
Pray, bhante^ is the hair of the head Nagasena"? 

“Nay, verily, your majesty." 

“Is the hair of the body Nagasena"? 

“Nay, verily, your majesty." 

“Are nails . . . teeth . . . skin . . . flesh . . . sinews . . . bones . . . 
marrow of the bones , , . kidneys . . . heart . . . liver . . . pleura . . . 
spleen . . . lungs . . . intestines . . - mesentery . . . stomach . . . faeces 
. . . bile . . . phlegm . . , pus . . . blood . . . sweat . . . fat . . . tears . . . 
lymph . . . saliva . . . snot . , . synovial fluid . . . urine . . . brain of 
the head Nagasena"? 

“Nay, verily, your majesty." 

“Is now, bhante^ form Nagasena"? 

“Nay, verily, your majesty." 

“Is sensation Nagasena"? 

“Nay, verily, your majesty." 

“Is perception Nagasena"? 

“Nay, verily, your majesty." 

“Are the predispositions Nagasena"? 

“Nay, verily, your majesty.” 

“Is consciousness Nagasena?" 

“Nay, verily, your majesty." 

“Are, then, bhante^ form, sensation, perception, the predispositions, 
and consciousness unitedly Nagasena?" 

“Nay, verily, your majesty." 

“ Is it, then, bhante^ something besides form, sensation, perception, 
the predispositions, and consciousness which is Nagasena?" 

“Nay, verily, your majesty." 

^"Bkante^ although I question you very closely, I fail to discover 
any Nagasena. Verily, now, bhante, Nagasena is a mere empty sound. 
What Nagasena is there here? Bhante, you speak a falsehood, a lie: 
there is no Nagasena.” 

^ That is, karma that bears fruit in this life. 
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Then the venerable Nagasena spoke to Milinda the king as 
follows : — 

‘‘Your majesty, you are a delicate prince, an exceedingly delicate 
prince; and if, your majesty, you walk in the middle of the day on 
hot sandy ground, and you tread on rough grit, gravel, and sand, 
your feet become sore, your body tired, the mind is oppressed, and 
the body-consciousness suffers. Pray, did you come afoot, or riding? ” 
^^Bhante, 1 do not go afoot: I came in a chariot.” 

“Your majesty, if you came in a chariot, declare to me the chariot. 
Pray, your majesty, is the pole the chariot?” 

“Nay, verily, bhanteJ" 

“Is the axle the chariot?” 

“Nay, verily, bhante^ 

“Are the wheels the chariot?” 

“Nay, verily, bhante.^'" 

“Is the chariot-body the chariot?” 

“Nay, verily, bhanteJ^ 

“Is the banner-staff the chariot?” 

“Nay, verily, bhantey 
“Is the yoke the chariot?” 

“Nay, verily, bhantey 
“Are the reins the chariot?” 

“Nay, verily, bhantey 

“Is the goading-stick the chariot?” 

“Nay, verily, bhantey 

“Pray, your majesty, are pole, axle, wheels, chariot-body, banner- 
staff, yoke, reins, and goad unitedly the chariot?” 

“Nay, verily, bhantey 

“Is it, then, your majesty, something else besides pole, axle, 
wheels, chariot-body, banner-staff, yoke, reins, and goad which is 
the chariot?” 

“Nay, verily, bhantey 

“Your majesty, although I question you very closely, I fail to 
discover any chariot. Verily now, your majesty, the word chariot is 
a mere empty sound. What chariot is there here? Your majesty, you 
speak a falsehood, a lie: there is no chariot. Your majesty, you are 
the chief king in all the continent of India; of whom are you afraid 
that you speak a lie? Listen to me, my lords, ye five hundred 
Yonakas, and ye eighty thousand priests! Milinda the king here 
says thus: T came in a chariot’; and being requested, ‘Your majesty, 
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if you came in a chariot, declare to me the chariot,’ he fails to produce 
any chariot. Is it possible, pray, for me to assent to what he says?” 

When he had thus spoken, the five hundred Yonakas applauded 
the venerable Nagasena and spoke to Milinda the king as follows: — 

‘'Now, your majesty, answer, if you can.” 

Then Milinda the king spoke to the venerable Nagasena as 
follows: — 

"'Bhante Nagasena, I speak no lie: the word ‘chariot’ is but a way 
of counting, term, appellation, convenient designation, and name for 
pole, axle, wheels, chariot-body, and banner-staff.” 

“Thoroughly well, your majesty, do you understand a chariot. 
In exactly the same way, your majesty, in respect of me, Nagasena 
is but a way of counting, term, appellation, convenient designation, 
mere name for the hair of my head, hair of my body. . .brain of the 
head, form, sensation, perception, the predispositions, and conscious- 
ness. But in the absolute sense there is no ego here to be found. And 
the priestess Vajira, your majesty, said as follows in the presence of 
the Blessed One : — 

“‘Even as the word of “chariot” means 
That members join to frame a whole; 

So when the groups appear to view, 

We use the phrase, “a living being.”’” 

“It is wonderful, bhante Nagasena! It is marvellous, bhante Naga- 
sena! Brilliant and prompt is the wit of your replies. If the Buddha 
were alive, he would applaud. Well done, well done, Nagasena! 
Brilliant and prompt is the wit of your replies.” 

(c) Visuddhi-magga^ 

Just as the word “chariot” is but a mode of expression for axle, 
wheels, chariot-body, pole, and other constituent members, placed 
in a certain relation to each other, but when we come to examine 
the members one by one, we discover that in the absolute sense there 
is no chariot; and just as the word “house” is but a mode of ex- 
pression for wood and other constituents of a house, surrounding 
space in a certain relation, but in the absolute sense there is no house; 
and just as the word “fist” is but a mode of expression for the fingers, 
the thumb, etc., in a certain relation; and the word “lute” for the 
body of the lute, strings, etc.; “army” for elephants, horses, etc.; 

* xviii, H. C. Warren, Buddhism in Translations, pp. 132-5. 
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‘'city*’ for fortifications, houses, gates, etc.; “tree” for trunk, 
branches, foliage, etc., in a certain relation, but when we come to 
examine the parts one by one, we discover that in the absolute sense 
there is no tree; in exactly the same way the words “living entity” 
and “ego” are but a mode of expression for the presence of the five 
attachment groups,^ but when we come to examine the elements of 
being one by one, we discover that in the absolute sense there is no 
living entity there to form a basis for such figments as “I am,” or 
“ I ” ; in other words, that in the absolute sense there is only name and 
form. The insight of him who perceives this is called knowledge of 
the truth. 

He, however, who abandons this knowledge of the truth and 
believes in a living entity must assume either that this living entity 
will perish or that it will not perish. If he assume that it will not 
perish, he falls into the heresy of the persistence of existences ; or if 
he assume that it will perish, he falls into that of the annihilation of 
existences. And why do I say so? Because, just as sour cream has 
milk as its antecedent, so nothing here exists but what has its own 
antecedents. To say, “The living entity persists,” is to fall short of 
the truth; to say, “It is annihilated,” is to outrun the truth. There- 
fore has the Blessed One said : — 

“There are two heresies, O priests, which possess both gods and 
men, by which some fall short of the truth, and some outrun the 
truth; but the intelligent know the truth. 

“And how, O priests, do some fall short of the truth? 

“O priests, gods and men delight in existence, take pleasure in 
existence, rejoice in existence, so that when the doctrine for the 
cessation of existence is preached to them their minds do not leap 
toward it, are not favorably disposed toward it, do not rest in it, do 
not adopt it. 

“Thus, O priests, do some fall short of the truth. 

“And how, O priests, do some outrun the truth? 

“Some are distressed at, ashamed of, and loathe existence, and 
welcome the thought of non-existence, saying, ‘ See here ! When they 
say that on the dissolution of the body this ego is annihilated, perishes, 
and does not exist after death, that is good, that is excellent, that is 
as it should be.’ 

“Thus, O priests, do some outrun the truth. 

^ The attachment groups” are the khandhas. See introduction to this chapter and the 
First Sermon, above. 
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And how, O priests, do the intelligent know the truth? 

We may have, O priests, a priest who knows things as they really 
are, and knowing things as they really are, he is on the road to 
aversion for things, to absence of passion for them, and to cessation 
from them, 

“Thus, O priests, do the intelligent know the truth/’ 

(d) Sarhyutta-nikdya^ 

Thus have I heard. 

On a certain occasion the venerable Sariputta was dwelling at 
Savatthi in Jetavana monastery in Anathapindika’s Park. 

Now at that time the following wicked heresy had sprung up in 
the mind of a priest named Yamaka: “Thus do I understand the 
doctrine taught by the Blessed One, that on the dissolution of the 
body the priest who has lost all depravity is annihilated, perishes, 
and does not exist after death.” 

And a number of priests heard the report : . . , 

Then drew near these priests to where the venerable Yamaka was; 
and having drawn near, they greeted the venerable Yamaka; and 
having passed the compliments of friendship and civility, they sat 
down respectfully at one side. And seated respectfully at one side, 
these priests spoke to the venerable Yamaka as follows : “ Is the report 
true, brother Yamaka, that the following wicked heresy has sprung 
up in your mind : [The above statement is repeated.] . . . 

“Say not so, brother Yamaka. Do not traduce the Blessed One; 
for it is not well to traduce the Blessed One, The Blessed One would 
never say that on the dissolution of the body the saint who has 
lost all depravity is annihilated, perishes, and does not exist after 
death.” 

Nevertheless, in spite of all these priests could say, the vener- 
able Yamaka persisted obstinately to adhere to his pestiferous 
delusion:. . . 

And when these priests found themselves unable to detach the 
venerable Yamaka from this wicked heresy, then these priests arose 
from their seats and drew near to where the venerable Sariputta was. 
And having drawn near they spoke to the venerable Sariputta as 
follows : . . . Brother Sariputta, the following wicked heresy has sprung 
up in the mind of a priest named Yamaka 


^ xxii.85, H. C. Warren, Buddhism in Translations, pp. 138-45. 
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Then the venerable Sariputta spoke to the venerable Yamaka as 
follows:. . . 

“What think youj brother Yamaka? Is form permanent, or 
transitory? ’’ 

“It is transitory, brother.” 

“And that which is transitory — ^is it evil, or is it good?” 

“It is evil, brother.” 

“And that which is transitory, evil, and liable to change — ^is it 
possible to say of it: 'This is mine; this am I; this is my ego’?” 

“Nay, verily, brother.” 

“Is sensation. , .perception. . .the predispositions. . .consciousness, 
permanent or transitory?” 

“It is transitory, brother.” 

“And that which is transitory — ^is it evil, or is it good?” 

“It is evil, brother.” 

“And that which is transitory, evil, and liable to change — ^is it 
possible to say of it: 'This is mine; this am I; this is my ego’?” 

“Nay, verily, brother.” 

“Accordingly, brother Yamaka, as respects all form whatsoever, 
past, future, or present, be it subjective or existing outside, gross or 
subtile, mean or exalted, far or near, the correct view in the light of 
the highest knowledge is as follows: 'This is not mine; this am I not; 
this is not my ego.’ 

“Perceiving this, brother Yamaka, the learned and noble disciple 
conceives an aversion for form, . . .for sensation, . . .for perception, . . . 
for the predispositions, . .for consciousness. And in conceiving this 
aversion he becomes divested of passion, and by the absence of 
passion he becomes free, and when he is free he becomes aware that 
he is free; and he knows that rebirth is exhausted, that he has lived 
the holy life, that he has done what it behooved him to do, and that 
he is no more for this world. 

“ What think you, brother Yamaka? Do you consider form as the 
saint?” 

“Nay, verily, brother.” 

“Do you Consider sensation. . .perception. , .the predispositions 
. . .consciousness as the saint?” 

“Nay, verily, brother.” 

“ What think you, brother Yamaka? Do you consider the saint 
as comprised in form?” 

“Nay, verily, brother.” 
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“Do you consider the saint as distinct from form?” 

“Nay, verily, brother.” 

“Do you consider the saint as comprised in sensation? . . .as dis- 
tinct from sensation?. . .as comprised in perception? . . .as distinct 
from perception?. . .as comprised in the predispositions?. . .as dis- 
tinct from the predispositions?. . .as comprised in consciousness? . . . 
as distinct from consciousness?” 

“Nay, verily, brother.” 

“What think you, brother Yamaha? Are form, sensation, per- 
ception, the predispositions, and consciousness unitedly the saint?” 

“Nay, verily, brother.” 

“What think you, 'brother Yamaha? Do you consider the saint 
as a something having no form, sensation, perception, predispositions, 
or consciousness?” 

“Nay, verily, brother.” 

“ Considering now, brother Yamaha, that you fail to make out and 
establish the existence of the saint in the present life, is it reasonable 
for you to say: ‘Thus do I understand the doctrine taught by the 
Blessed One, that on the dissolution of the body the priest who has 
lost all depravity is annihilated, perishes, and does not exist after 
death’?” 

“Brother Sariputta, it was because of my ignorance that I held 
this wicked heresy; but now that I have listened to the doctrinal 
instruction of the venerable Sariputta, I have abandoned that wicked 
heresy and acquired the true doctrine.” 

“But if others were to ask you, brother Yamaka, as follows: 
‘Brother Yamaka, the priest who is a saint and has lost all depravity, 
what becomes of him on the dissolution of the body, after death?’ 
what would you reply, brother Yamaka, if you were asked that 
question?” 

“I would reply, brother, as follows, if I were asked that question: 
‘Brethren, the form was transitory, and that which was transitory 
was evil, and that which was evil has ceased and disappeared. The 
sensation. . .perception. . .predispositions. . .consciousness was tran- 
sitory, and that which was transitory was evil, and that which was 
evil has ceased and disappeared.’ Thus would I reply, brother, if 
I were asked that question.” 
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(e) Visuddhi-^magga^ 

Therefore has it been said as follows : — 

Misery only doth exist, none miserable, 

No doer is there; naught save the deed is found. 
Mirvdna is, but not the man who seeks it. 

The Path exists, but not the traveler on it.” 


6. Q^uestions Which Tend Not to Edification^ 

Thus have I heard. 

. . . Vaccha, the wandering ascetic, spoke to the Blessed One as 
follows : — 

^'How is it, Gotama? Does Gotama hold that the world is eternal, 
and that this view alone is true, and every other false?” 

“Nay, Vaccha. I do not hold that the world is eternal, and that 
this view alone is true, and every other false.” 

“But how is it, Gotama? Does Gotama hold that the world is not 
eternal, and that this view alone is true, and every other false?” 

^‘Nay, Vaccha. I do not hold that the world is not eternal, and 
that this view alone is true, and every other false.” 

“How is it, Gotama? Does Gotama hold that the world is 
finite,. . 

“How is it, Gotama? Does Gotama hold that the soul and the 
body are identical, ...” 

“How is it, Gotama? Does Gotama hold that the saint exists after 
death,...” 

“How is it, Gotama? Does Gotama hold that the saint both exists 
and does not exist after death, and that this view alone is true, and 
every other false?” 

“Nay, Vaccha. I do not hold that the saint both exists and does not 
exist after death, and that this view alone is true, and every other false.” 

“But how is it, Gotama? Does Gotama hold that the saint neither 
exists nor does not exist after death, and that this view alone is true, 
and every other false?” 

“Nay, Vaccha. I do not hold that the saint neither exists nor does 
not exist after death, and that this view alone is true, and every other 
false 

^ xvi, H. G. Warren, Buddhism in Translations^ p. 146. 

* Majjhima-nikdya i.483-8, in H. C. Warren, Buddhism in Translations, pp. 123-8. 
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Vaccha, the theory that the world is eternal is a jungle, a wilder- 
ness, a puppet-show, a writhing, and a fetter, and is coupled with 
misery, ruin, despair, and agony, and does not tend to aversion, 
absence of passion, cessation, quiescence, knowledge, supreme wis- 
dom, and nirvana 

Vaccha, the theory that the saint neither exists nor does not exist 
after death is a jungle, a wilderness, a puppet-show, a writhing, and 
a fetter, and is coupled with misery, ruin, despair, and agony, and 
does not tend to aversion, absence of passion, cessation, quiescence, 
knowledge, supreme wisdom, and nirvdria. 

‘‘This is the objection I perceive to these theories, so that I have 
not adopted any one of them/* 

“But has Gotama any theory of his own?** 

“The Tathagata, O Vaccha, is free from all theories; but this, 
Vaccha, does the Tathagata know, — the nature of form, and how 
form arises, and how form perishes; the nature of sensation, and how 
sensation arises, and how sensation perishes ; the nature of perception, 
and how perception arises, and how perception perishes; the nature 
of the predispositions, and how the predispositions arise, and how the 
predispositions perish; the nature of consciousness, and how con- 
sciousness arises, and how consciousness perishes. Therefore say I 
that the Tathagata has attained deliverance and is free from attach- 
ment, inasmuch as all imaginings, or agitations, or false notions 
concerning an ego or anything pertaining to an ego have perished, 
have faded away, have ceased, have been given up and relinquished.** 

“But, Gotama, where is the priest reborn who has attained to this 
deliverance for his mind?’* 

“Vaccha, to say that he is reborn would not fit the case.** 

“Then, Gotama, he is not reborn.” 

“Vaccha, to say that he is not reborn would not fit the case.” 

“Then, Gotama, he is both reborn and is not reborn.” 

“Vaccha, to say that he is both reborn and not reborn would not 
fit the case.” 

“Then, Gotama, he is neither reborn nor not reborn.” 

“ Vaccha, to say that he is neither reborn nor not reborn would not 
fit the case ” 

“ Gotama, I am at a loss what to think in this matter, and I have 
become greatly confused, and the faith in Gotama inspired by a 
former conversation has now disappeared.” 

“ Enough, O Vaccha ! Be not at a loss what to think in this matter, 
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and be not greatly confused. Profound, O Vaccha, is this doctrine, 
recondite, and difficult of comprehension, good, excellent, and not 
to be reached by mere reasoning, subtile, and intelligible only to the 
wise; and it is a hard doctrine for you to learn, who belong to another 
sect, to another faith, to another persuasion, to another discipline, 
and sit at the feet of another teacher. Therefore, Vaccha, I will now 
question you, and do you make answer as may seem to you good. 
What think you, Vaccha? Suppose a fire were to burn in front of 
you, would you be aware that the fire was burning in front of you?” 

‘'Gotama, if a fire were to burn in front of me, I should be aware 
that a fire was burning in front of me.” 

‘‘But suppose, Vaccha, some one were to ask you, ‘On what does 
this fire that is burning in front of you depend?’ what would you 
answer, Vaccha?” 

“ Gotama, if some one were to ask me, ‘ On what does this fire that 
is burning in front of you depend?’ I would answer, Gotama, ‘It is 
on fuel of grass and wood that this fire that is burning in front of 
me depends.’” 

“But, Vaccha, if the fire in front of you were to become extinct, 
would you be aware that the fire in front of you had become extinct? ” 

“ Gotama, if the fire in front of me were to become extinct, I should 
be aware that the fire in front of me had become extinct.” 

“But, Vaccha, if some one were to ask you, ‘In which direction 
has that fire gone, — east, or west, or north, or south?’ what would 
you say, O Vaccha?” 

“The question would not fit the case, Gotama. For the fire which 
depended on fuel of grass and wood, when that fuel has all gone, and it 
can get no other, being thus without nutriment, is said to be extinct.” 

“In exactly the same way, Vaccha, all form by which one could 
predicate the existence of the saint, all that form has been abandoned, 
uprooted, pulled out of the ground like a palmyra-tree, and become 
non-existent and not liable to spring up again in the future. The 
saint, O Vaccha, who has been released from what is styled form, is 
deep, immeasurable, unfathomable, like the mighty ocean. To say 
that he is reborn would not fit the case. To say that he is not reborn 
would not fit the case. To say that he is both reborn and not reborn 
would not fit the case. To say that he is neither reborn nor not reborn 
would not fit the case. 

“All sensation.. . . 

“All perception 
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“All the predispositions 

“All consciousness by which one could predicate the existence of the 
saint, all that consciousness has been abandoned, uprooted, pulled out 
of the ground like a palmyra-tree, and become non-existent and not 
liable to spring up again in the future. The saint, O V accha, who has 
been released from what is styled consciousness, is deep, immeasurable, 
unfathomable, like the mighty ocean. To say that he is reborn would 
not fit the case. To say that he is not reborn would not fit the case. To 
say that he is both reborn and not reborn would not fit the case. To say 
that he is neither reborn nor not reborn would not fit the case.’’ 

7 Ethics — The Way of Life 
(a) The Dhammapada {The Path of Virtue)^ 

Chapter I: The Twin-Verses 

1. (The mental) natures are the result of what we have thought, 
are chieftained by our thoughts, are made up of our thoughts. If a 
man speaks or acts with an evil thought, sorrow follows him (as 
a consequence) even as the wheel follows the foot of the drawer 
(i,e., the ox which draws the cart). (1) 

2. (The mental) natures are the result of what we have thought, 
are chieftained by our thoughts, are made up of our thoughts. If a 
man speaks or acts with a pure thought, happiness follows him (in 
consequence) like a shadow that never leaves him. (2) 

3. “He abused me, he struck me, he overcame me, he robbed me” 
— ^in those who harbour such thoughts hatred will never cease. (3) 

4. “He abused me, he struck me, he overcame me, he robbed me” 
— ^in those who do not harbour such thoughts hatred will cease. (4) 

5. Not at any time are enmities appeased here through enmity but 
they are appeased through non-enmity. This is the eternal law. (5) 

6. Some (who are not learned) do not know that we must all come 
to an end here; but those who know this, their dissensions cease at 
once by their knowledge. (6) 

7. As the wind throws down a tree of little strength, so indeed does 
Mara (the tempter) overthrow him who lives looking for pleasures, 
uncontrolled in his senses, immoderate in eating, indolent, and of 
low vitality. (7) 

^ S. Radhakrishnan, The Dhammapada with introductory essays, Pali text, English 
translation and notes (London, New York, Toronto: Oxford University Press, 2 nd imp., 
1954 ). 
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8. As the wind does not throw down a rocky mountain, so Mara 
indeed does not overthrow him who lives unmindful of pleasures, 
well controlled in his senses, moderate in eating, full of faith (in the 
Buddha, the law, and the sangha or community), and of high 
vitality. (8) 

9. He who will wear the yellow robe without having cleansed 
himself from impurity, who is devoid of truth and self-control, is not 
deserving of the yellow robe. (9) 

10. But he who puts away depravity, is well grounded in all 
virtues, and is possessed of self-restraint and truth is indeed worthy 
of the yellow robe. (10) 

“ 11. They who imagine truth in untruth and see untruth in truth, 
never arrive at truth but follow vain imaginings (desires). (11) 

12. But they who know truth as truth and untruth as untruth 
arrive at truth and follow right desires. (12) 

13. As rain breaks through an ill-thatched house, so passion makes 
its way into an unreflecting mind. (13) 

14. As rain does not break through a well-thatched house, so 
passion does not make its way into a reflecting mind. (14) 

15. The evil-doer grieves in this world, he grieves in the next; he 
grieves in both. He grieves, he is afflicted, seeing the evil of his own 
actions. (15) 

16. The righteous man rejoices in this world, he rejoices in the 
next; he rejoices in both. He rejoices and becomes delighted, seeing 
the purity of his own actions. (16) 

17. The evil-doer suffers in this world, he suffers in the next; he 
suffers in both. He suffers (thinking) ‘‘evil has been done by me.” 
He suffers even more when he has gone to the evil place, (17) 

18. The righteous man rejoices in this world, he rejoices in the 
next; he rejoices in both. He rejoices (thinking) ‘'good has been 
done by me.” He rejoices still more when he has gone to the good 
place. (18) 

19. Even if he recites a large number of scriptural texts but, being 
slothful, does not act accordingly, he is like a cowherd counting the 
cows of others, he has no share in religious life. (19) 

20. Even if he recites only a small number, if he is one who acts 
rightly in accordance with the law, he, having forsaken passion, 
hatred, and folly, being possessed of true knowledge and serenity of 
mind, being free from worldly desires both in this world and the 
next, has a share in the religious life. (20) 
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Chapter II: Vigilance 

1. Vigilance is the abode of eternal life, thoughtlessness is the 
abode of death. Those who are vigilant (who are given to reflection) 
do not die. The thoughdess are as if dead already. (21) 

2. The wise who have clearly understood this reflectiveness delight 
in reflectiveness and rejoice in the knowledge of the Aryas. (22) 

3. These wise ones, meditative, persevering, always putting forth 
strenuous effort attain to nirvana^ the highest freedom and happiness. 
(23) 

4. If a person is reflective, if he rouses himself, if he is ever- 
mindful, if his deeds arc pure, if he acts with consideration, if he is 
self-restrained and lives according to law, his glory will increase. (24) 

5. The wise man, by rousing himself, by vigilance, by restraint, 
by control, may make for himself an island which the flood cannot 
overwhelm. (25) 

6. Fools, men of inferior intelligence, fall into sloth; the wise man 
guards his vigilance as his best treasure. (26) 

7. Give not yourselves over to sloth or to the intimacy with lust 
and sensual pleasures. He who meditates with earnestness attains 
great joy. (27) 

8. When the wise man drives away sloth by strenuous effort, 
climbing the high tower of wisdom, he gazes sorrowless on the sor- 
rowing crowd below. The wise person gazes on the fools even as one 
on the mountain peak gazes upon the dwellers on the plain (below). 
(28) 

9. Earnest among the slothful, awake among the sleepy, the wise 
man advances even as a racehorse does, leaving behind the hark , (29) 

10. By vigilance did Indra rise to the lordship of the gods. People 
praise vigilance; thoughtlessness is always deprecated. (30) 

11. A mendicant who delights in vigilance, who looks with fear 
on thoughtlessness (who sees danger in it), moves about like a fire 
consuming every bond, small or large. (31) 

12. A mendicant who delights in vigilance, who looks with fear 
on thoughtlessness, cannot fall away (from his perfect state) (but) is 
close to niw&Qo, (32) 


294 



BUDDHISM 


Chapter III: Thought 

1 . Just as a fletcher makes straight his arrow, the wise man makes 
straight his trembling, unsteady thought which is difficult to guard 
and difficult to hold back (restrain). (33) 

2. Even as a fish taken from his watery home and thrown on the 
dry ground (moves about restlessly), this thought quivers all over in 
order to escape the dominion of Mara (the tempter or Death). (34) 

3. The control of thought, which is difficult to restrain, fickle, 
which wanders at will, is good; a tamed mind is the bearer of 
happiness. (35) 

4. Let the wise man guard his thought, which is difficult to per- 
ceive, which is extremely subtle, which wanders at will. Thought 
which is well guarded is the bearer of happiness. (36) 

5. They who will restrain their thought, which travels far, alone, 
incorporeal, seated in the cave (of the heart), will be freed from the 
fetters of death. (37) 

6. If a man’s thought is unsteady, if it does not know the true law, 
if the serenity of mind is troubled, (in him) wisdom is not perfected. 
(38) 

7. There is no fear for him whose thought is untroubled (by faults), 
whose thought is unagitated, who has ceased to think of good and 
evil, who is awake (watchful, vigilant). (39) 

8. Knowing that this body is (fragile) like a jar, making this 
thought firm like a fortress, let him attack Mara (the tempter) with 
the weapon of wisdom, protect what he has conquered and remain 
attached to it. (40) 

9. Before long, alas, will this body lie on the earth, despised, bereft 
of consciousness, useless like a burnt faggot. (41) 

10. Whatever an enemy may do to an enemy, whatever a hater 
may do to a hater, a wrongly directed mind will do no greater 
harm. (42) 

11. Not a mother, not a father, nor any other relative will do so 
much; a well-directed mind will do us greater service. (43) 


Chapter IV: Flowers 

1. Who shall conquer this world and this world of Yama (the lord 
of the departed) with its gods? Who shall find out the well-taught 
path of virtue even as a skilled person finds out the (right) flower? (44) 
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2. The disciple will conquer this world and this world of Yama 
with its gods. The disciple will find out the well-taught path of 
virtue even as a skilled person finds out the (right) flower. (45) 

3. Knowing that this body is like froth, knowing that it is of the 
nature of a mirage, breaking the flowery shafts of Mara, he will go 
where the king of death will not see him. (46) 

4. Death carries off a man who is gathering (life’s) flowers, whose 
mind is distracted, even as a flood carries off a sleeping village. (47) 

5. Death overpowers a man even while he is gathering (life’s) 
flowers and whose mind is distracted even before he is satiated in his 
pleasures. (48) 

6. Even as a bee gathers honey from a flower and departs without 
injuring the flower or its colour or scent, so let a sage dwell in his 
village. (49) 

7. Not the unworthy actions of others, not their (sinful) deeds of 
commission or omission, but one’s own deeds of commission and 
omission should one regard. (50) 

8. Like a beautiful flower, full of colour but without scent, are the 
well-spoken but fruitless words of him who does not act (as he pro- 
fesses to). (51) 

9. But like a beautiful flower full of colour and full of scent are the 
well-spoken and fruitful .words of him who acts (as he professes to). 
(52) 

10. As many kinds of garlands can be made from a heap of flowers, 
so many good works should be achieved by a mortal when once he 
is bom. (53) 

1 1 . The scent of flowers does not travel against the wind, nor that 
of sandalwood, nor of tagara and mallikd flowers, but the fragrance 
of good people travels even against the wind. A good man pervades 
every quarter. (54) 

12. Sandalwood or tagara^ a lotus flower or a vassikl^ among these 
kinds of perfumes the perfume of virtue is unsurpassed. (55) 

13. Litde is the scent that comes from tagara or sandalwood, the 
perfume of those who possess virtue rises up to the gods as the 
highest. (56) 

14. Of those who possess these virtues, who live without thought- 
lessness, who are freed by perfect knowledge, Mara the tempter 
never finds their way. (57) 

15. Just as on a heap of rubbish thrown upon the highway grows 
the lotus sweetly fragrant and delighting the heart. (58) 
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16. Even so among those blinded mortals who are like rubbish the 
disciple of the truly enlightened Buddha shines with exceeding glory 
by his wisdom. (59) 


Chapter V: The Fool 

1 . Long is the night to him who is awake, long is xhcyojana (a space 
of nine or twelve miles) to him who is weary; long is the chain of 
existence to the foolish who do not know the true law. (60) 

2. If on a journey (a traveller) does not meet his better or equal 
let him firmly pursue his journey by himself; there is no companion- 
ship with a fool. (61) 

3. The fool is tormented thinking “ these sons belong to me,’’ this 
wealth belongs to me.” He himself does not belong to himself. 
How, then, can sons be his? How can wealth be his? (62) 

4. The fool who knows his foolishness is wise at least to that 
extent; but a fool who thinks himself wise is called a fool indeed. (63) 

5. If a fool be associated with a wise man even all his life, he does 
not perceive the truth even as a spoon (does not perceive) the taste 
of soup. (64) 

6. But if a thoughtful man be associated with a wise man even for 
a minute, he will soon perceive the truth even as the tongue (per- 
ceives) the taste of soup. (65) 

7. Fools of little understanding, being enemies to themselves, 
wander about doing evil deeds which bear bitter fruits. (66) 

8. That deed is not well done, which, having been done, brings 
remorse, whose reward one receives weeping and with a tearful 
countenance. (67) 

9. But that deed is well done, which, having been done, does not 
bring remorse, whose reward one receives delighted and happy. (68) 

10. So long as an evil deed does not bear fruit, the fool thinks that 
it is like honey ; but when it bears fruit, then the fool suffers grief. (69) 

11. Let a fool month after month eat his food with the tip (of a 
blade) of kusa grass; nevertheless he is not worth the sixteenth part 
of those who have well understood the law. (70) 

12. An evil deed, like newly drawn milk, does not turn (at once) ; 
smouldering, like fire covered by ashes, it follows the fool. (71) 

13. The knowledge that a fool acquires, far from being to his 
advantage, destroys his bright share of merit and cleaves his head. 
(72) 
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14. Let the fool wish for false reputation, for precedence among 
the mendicants, for lordship in convents, and worship among other 
groups. (73) 

15. “Let both the householders and the monks think that this is 
done by me. Let them follow my pleasure in what should be done 
and what should not be done.” Such is the wish of the fool and so 
his desire and pride increase. (74) 

16. One is the road that leads to gain; another is the road that 
leads to nirodna. Let the mendicant, the disciple of the Buddha, 
having learnt this, not seek the respect of men but strive after 
wisdom. (75) 


Chapter VI: The Wise Man 

1. If a person sees a wise man who reproaches him (for his faults), 
who shows what is to be avoided, he should follow such a wise man 
as he would a revealer of hidden treasures. It fares well and not ill 
with one who follows such a man. (76) 

2. Let him admonish, let him instruct, let him restrain from 
the impure. He becomes beloved of the good and hated by the evil. 
(77) 

3. One should not associate with friends who are evil-doers nor 
with persons who are despicable; associate with friends who are 
virtuous, associate with the best of men. (78) 

4. He who drinks in the law lives happily with a serene mind. 
The wise man ever rejoices in the law made known by the elect 
(or the Aryas). (79) 

5. Engineers (who build canals and aqueducts) lead the water 
(wherever they like), fletchers make the arrow straight, carpenters 
carve the wood; wise people fashion (discipline) themselves. (80) 

6. As a solid rock is not shaken by the wind, so wise men are not 
moved amidst blame and praise. (81) 

7. Even as a deep lake is clear and calm, so also wise men become 
tranquil after they have listened to the laws. (82) 

8. Good people walk on whatever happens to them. Good people 
do not prattle, yearning for pleasures. The wise do not show variation 
(elation or depression), whether touched by happiness or else by 
sorrow. (83) 

9. He who, for his own sake or for the sake of another, does not 
wish for a son or wealth or a kingdom, if he does not wish for his 
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own prosperity by unfair means he certainly is virtuous, wise, and 
religioxos. (84) 

10. Few amongst men are those who reach the farther shore; the 
other people here run along (this) shore. (85) 

1 1 . But those who, when the law has been well preached to them, 
follow the law, will pass to the other shore, [beyond] the dominion 
of death which is difficult to overcome. (86) 

12. Let the wise man leave the way of darkness and follow the 
way of light. After going from his home to a homeless state, that 
retirement so hard to love. (87) 

13. Let him there look for enjoyment. Putting away all pleasures, 
calling nothing his own, let the wise man cleanse himself from all the 
impurities of the heart. (88) 

14. Those whose minds are well grounded in the (seven) elements 
of enlightenment, who without clinging to anything rejoice in free- 
dom from attachment, whose appetites have been conquered, who 
are full of hght, attain nirvana in this world. (89) 


Chapter VII: The Arhat (The Saint) 

1 . There is no suffering for him who has completed his journey, 
who is freed from sorrow, who has freed himself on all sides, who has 
shaken off all fetters. (90) 

2. The thoughtful exert themselves; they do not delight in an 
abode; Uke swans who have left their lake they leave their house and 
home. (91) 

3. Those who have no accumulation (of property), who eat 
according to knowledge, who have perceived (the nature of) release 
and unconditioned freedom, their path is difficult to understand like 
that (the flight) of birds through the sky. (92) 

4. He whose passions are destroyed, who is indifferent to food, 
who has perceived (the nature of) release and unconditioned free- 
dom, his path is difficult to understand like that of birds through the 
sky. (93) 

5. Even the gods envy him whose senses are subdued like horses 
well tamed by the charioteer, who is free from pride and free from 
taints. (94) 

6. Such a man who is tolerant like the earth, like a threshold; 
who does his duty, who is like a lake free from mud: to a man like 
that there is no cycle of births and deaths. (95) 
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7. His thought is calm, calm is his word as well as his deed when 
he has obtained freedom through true knowledge and has become 
tranquil, (96) 

8. The man who is free from credulity, who knows the uncreated, 
who has severed all ties, who has put an end to all occasions (for the 
performance of good or bad actions), who has renounced all desires, 
he, indeed, is exalted among men. (97) 

9. That place is delightful where saints dwell, whether in the 
village or in the forest, in deep water or on dry land. (98) 

10. Forests are delightful (to saints) ; where (ordinary) people find 
no delight there the passionless will find delight, for they do not seek 
for the pleasures of sense. (99) 


Chapter VIII: The Thousands 

L Better than a thousand utterances composed of meaningless 
words is one sensible word on hearing which one becomes peaceful. 
( 100 ) 

2. Better than a thousand verses composed of meaningless words 
is one word of a verse on hearing which one becomes peaceful. (101) 

3. Better than reciting a hundred verses composed of meaningless 
words is one text on hearing which one becomes peaceful. (102) 

4. If a man were to conquer in battle a thousand times a thousand 
men, and another conquer one, himself, he indeed is the greatest of 
conquerors. (103) 

5. Conquest of self is indeed better than the conquest of other 
persons; of one who has disciplined himself, who always practises 
self-control. ( 1 04) 

6. Not even a god nor a gandharva [fairy] nor Mara along with 
Brahma could turn into defeat the victory of such a one (who has 
conquered himself) . (105) 

7. If a man month after month for a hundred years should sacrifice 
with a thousand (sacrifices), and if he but for one moment pay 
homage to a man whose self is grounded in knowledge, better is that 
homage than what is sacrificed for a hundred years. (106) 

8. If a man for a hundred years tend the (sacrificial) fire in the 
forest, and if he but for one moment pay homage to a man whose 
self is grounded in knowledge, better is that homage than what is 
sacrificed for a hundred years. (107) 

9. Whatever a man sacrifice in this world as an offering or oblation 
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for a year in order to gain merit — ^the whole of it is not worth a 
quarter (of the better offering). Homage paid to the righteous is 
better. (108) 

10. To him who constantly practises reverence and respects the 
aged, four things will increase, life (length of days), beauty, happi- 
ness, strength. (109) 

1 1 . But he who lives a hundred years, wicked and unrestrained, 
a life of one day is better if a man is virtuous and reflecting. (110) 

12. And he who lives a hundred years, ignorant and unrestrained, 
a life of one day is better for one who is wise and reflecting. (Ill) 

13. And he who lives a hundred years, idle and weak, a life of 
one day is better if a man strenuously makes an effort. (112) 

14. And he who lives a hundred years, not perceiving beginning 
and end (birth and death), a life of one day is better if a man per- 
ceives beginning and end. (113) 

15. And he who lives a hundred years not perceiving the deathless 
state, a life of one day is better if a man perceives the deathless state. 

(114) 

16. And he who lives a hundred years not perceiving the highest 
law, a life of one day is better if a man perceives the highest law. 

(115) 


Chapter IX: Evil Conduct 

1. A man should hasten towards the good; he should restrain his 
thoughts from evil. If a man is slack in doing what is good, his mind 
(comes to) rejoice in evil. (116) 

2. If a man commits sin, let him not do it again and again. Let 
him not set his heart on it. Sorrowful is the accumulation of evil 
conduct. (117) 

3. If a man does what is good, let him do it again and again. Let 
him set his heart on it. Happiness is the outcome of good conduct. (118) 

4. Even an evil-doer sees happiness so long as his evil deed does 
not ripen; but when the evil deed has ripened, then does the evil- 
doer see evil. (119) 

5. Even a good man sees evil as long as his good deed does not 
ripen; but when his good deed ripens, then the good man sees the 
good (in store for him). (120) 

6. Think not lightly of evil (saying) that “it will not come near 
me.^’ Even a water-pot is filled by the falling of drops of water. 
A fool becomes full of evil even if he gathers it little by little. (121) 
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7. Think not lightly of good (saying) that ^‘it will not come near 
me.” Even a water-pot is filled by the falling of drops of water. 
A wise man becomes full of goodness even if he gathers it little by 
little. (122) 

8. As a merchant ill-attended and having much wealth shuns a 
dangerous road, as a man who loves his life avoids poison, so should 
(a wise man) avoid evil actions. (123) 

9. If there be no wound on a person’s hand he might touch poison 
with his hand. Poison does not harm one who has no wound. No 
evil (befalls) him who does no evil. (124) 

10. Whoever does wrong to an innocent person or to one who is 
pure and sinless, evil recoils on that fool even as fine dust thrown 
against the wind (recoils on the person throwing it). (125) 

11. Some enter the womb; evil-doers go to hell; the good go to 
heaven; those free from worldly desires attain nirvana. (126) 

12. Neither in the sky nor in the midst of the sea nor by entering 
into the clefts of mountains is there known a place on earth where, 
stationing himself, a man can escape from (the consequences of) his 
evil deed. (127) 

13. Neither in the sky nor in the midst of the sea nor by entering 
into the clefts of mountains is there known a place on earth where, 
stationing himself, death cannot overcome (him). (128) 


Chapter X: Punishment 

1 . All men tremble at punishment, all men fear death. Likening 
others to oneself, one should neither slay nor cause to slay. (129) 

2. All men tremble at punishment: all men love life. Likening 
others to oneself, one should neither slay nor cause to slay. (130) 

3. He who seeking his own happiness inflicts pain (strikes with a 
stick) on beings who (like himself) are desirous of happiness does not 
obtain happiness after death. (131) 

4. He who seeking his own happiness does not inflict pain (strike 
with a stick) on beings who (like himself) are desirous of happiness 
obtains happiness after death. (132) 

5. Do not speak anything harsh. Those who are spoken to will 
answer you (in the same way) . Since angry talk is painful, retaliation 
will touch you. (133) 

6. If you make yourself as still as a broken gong you have attained 
nirodrpa^ for agitation is not known to you. (134) 
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7. Just as a cowherd with his staff drives the cows into the pasture- 
ground, so old age and death drive the life of sentient beings (into 
a new existence). (135) 

8. But a fool committing evil deeds does not know (what is in 
store for him) . The stupid man burns indeed through his own deeds, 
like one burnt by fire. (136) 

9. He who inflicts punishment on those who do not deserve punish- 
ment and offends against those who are without offence soon comes 
to one of these ten states. (137) 

10. He may have cruel suffering, infirmity, injury of the body, 
heavy afflictions (dread diseases), or loss of mind, (138) 

11. or a misfortune proceeding from the king or a fearful accusa- 
tion, loss of relations, or destruction of treasures, (139) 

12. or lightning fire burns his houses and when his body is dis- 
solved the fool goes to hell. (140) 

13. Not nakedness, not matted hair, not dirt (literally mud), not 
fasting, not lying on the ground, not rubbing with ashes (literally 
dust), not sitting motionless purify a mortal who is not free from 
doubt. (141) 

14. He who though adorned (dressed in fine clothes) fosters the 
serene mind, is calm, controlled, is established (in the Buddhist way 
of life), is chaste, and has ceased to injure all other beings, he indeed 
is a brahmin^ an ascetic {samdna)^ a friar (a bhikkhu), (142) 

15. Is there in the world any man so restrained by modesty that 
he avoids censure as a well-trained horse avoids the whip? (143) 

16. Like a well-trained horse when. touched by a whip, be 
strenuous and swift and you will, by faith, by virtue, by energy, by 
meditation, by discernment of the law, put aside this great sorrow 
(of earthly existence), endowed with knowledge and (good) be- 
haviour and mindfulness. (144) 

17. Engineers (who build canals and aqueducts) lead the water 
(where they like); fletchers make the arrow straight; carpenters 
carve the wood; good people fashion (discipline) themselves. (145) 


Chapter XI: Old Age 

1. Why is there laughter, why is there joy while this world is 
always burning? Why do you not seek a light, you who are shrouded 
in darkness (ignorance) ? (146) 

2. Behold this painted image, a body full of wounds, put together, 
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diseased, and full of many thought in which there is neither per- 
manence nor stability. (147) 

3. This body is worn out, a nest of diseases and very frail. This 
heap of corruption breaks to pieces, life indeed ends in death. (148) 

4. What delight is there for him who sees these white bones like 
gourds cast away in the autumn? (149) 

5. Of the bones a citadel is made, plastered over with flesh and 
blood, and in it dwell old age and death, pride and deceit. (150) 

6. The splendid chariots of kings wear away; the body also comes 
to old age but the virtue of the good never ages, thus the good teach 
to each other, (151) 

7. A man who has learnt but little grows old like an ox; his flesh 
increases but his knowledge does not grow. (152) 

8. I have run through a course of many births looking for the 
maker of this dwelling and finding him not; painful is birth again 
and again. (153) 

9. Now are you seen, O builder of the house, you will not build 
the house again. All your rafters are broken, your ridgepole is 
destroyed, your mind, set on the attainment of nirvana^ has attained 
the extinction of desires. (154) 

10. Men who have not practised celibacy (proper discipline), who 
have not acquired wealth in youth, pine away like old cranes in a 
lake without fish. (155) 

11. Men who have not practised celibacy, who have not acquired 
wealth in youth, lie like worn out bows, sighing after the past. (156) 


Chapter XII: The Self 

1. If a man holds himself dear, let him diligently watch himself. 
The wise man should be watchful during one of the three watches. 
(157) 

2. Let each man first establish himself in what is proper, then let 
him teach others. (If he do this) the wise man will not suffer. (158) 

3. If a man so shapes his life as he directs others, then, subduing 
himself well, he might indeed subdue (others), since the self is indeed 
.difficult to subdue. (159) 

4. The self is the lord of self; who else could be the lord? With 
self well subdued a man finds a lord who is difficult to obtain. (160) 

5. The evil done by oneself, born of oneself, produced by oneself, 
crushes the fool eiven as a diamond breaks a precious stone, (161) 
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6. As a creeper overpowers the entwined sal tree, he whose impiety 
is great reduces himself to the state which his enemy wishes for him. 
(162) 

7. Evil deeds, deeds which are harmful to oneself, are easy to do. 
What is beneficial and good, that is very difficult to do. (163) 

8. The foolish man who scorns the teaching of the saintly, the 
noble, and the virtuous and follows false doctrine, bears fruit to his 
own destruction even like the khattaka reed. (164) 

9. By oneself, indeed, is evil done; by oneself is one injured. By 
oneself is evil left undone; by oneself is one purified. Purity and 
impurity belong to oneself. No one purifies another. (165) 

10. Let no one neglect his own task for the sake of another’s, 
however great; let him, after he has discerned his own task, devote 
himself to his task. (166) 


Chapter XIII: The World 

1 . Do not follow evil law. Do not live in thoughtlessness. Do not 
follow false doctrine. Do not be a friend of the world. (167) 

2. Get up (rouse yourself), do not be thoughtless. Follow the law 
of virtue. He who practises virtue lives happily in tliis world as well 
as in the world beyond. (168) 

3. Follow the law of virtue, do not follow the law of sin. He who 
practises virtue lives happily in this world as well as in the world 
beyond. (169) 

4. Look upon the world as a bubble: look upon it as a mirage. 
Him who looks thus upon the world the king of death does not see. 
(170) 

5 . Come, look at this world resembling a painted royal chariot. The 
foolish are sunk in it ; for the wise there is no attachment for it. (171) 

6. He who formerly was thoughtless and afterwards became re- 
flective (sober) lights up this world like the moon when freed from 
a cloud. (172) 

* 7. He whose evil conduct is covered by good conduct lights up 
this world like the moon when freed from a cloud. (173) 

8. This world is blinded, few only can see here. Like birds escaped 
from the net a few go to heaven. (174) 

9. The swans go on the path of the sun, they go through the sky 
by means of their miraculous power. The wise are led out of this 
world, having conquered Mara (the tempter) and his hosts. (175) 
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10. He who violates the one law (the Buddha’s doctrine), who 
speaks falsely, scoffs at another world, there is no evil he will not do. 
(176) 

11. Verily, the niggardly do not go to the world of the gods. 
Fools, indeed, do not praise giving. But the wise man, rejoicing in 
charity, becomes on that (account) happy in the other world. (177) 

12. Better than absolute sovereignty on earth, better than going 
to heaven, better than lordship over all the worlds is the reward of 
reaching the stream (the attainment of the first step in sanctification). 
(178) 


Chapter XIV: The Buddha (The Awakened) 

1 . He whose conquest is not conquered again, into whose conquest 
no one in this world enters, by what track can you lead him, the 
awakened, of infinite perception, the trackless? (179) 

2. He whom no desire net-like or poisonous can lead astray, by 
what track can you lead him, the awakened, of infinite perception, 
the trackless? (180) 

3. Even the gods emulate those wise men who are given to medita- 
tion, who delight in the peace of emancipation (from desire), the 
enlightened, the thoughtful. (181) 

4. Difficult is it to obtain birth as a human being; difficult is the 
life of mortals; difficult is the hearing of the true law, difficult is 
the rise of buddhahjooA (or enlightenment). (182) 

5. The eschewing of all evil, the perfecting of good deeds, the 
purifying of one’s mind, this is the teaching of the Buddhas (the 
awakened). (183) 

6. Patience which is long suffering is the highest austerity. The 
awakened declare nirvana to be the highest (of things). He verily is 
not an anchorite who oppresses (others) ; he is not an ascetic who 
causes grief to another. (184) 

7. Not reviling, not injuring, (practising) restraint according to 
the law, moderation in eating, dwelling in solitude, diligence in 
higher thought, this is the teaching of the awakened. (185) 

8. There is no satisfaction of one’s passions even by a shower of 
gold pieces. He who knows that “passions are of small enjoyment 
and productive of pain” is a wise man. (186) 

9. Even in celestial pleasures he finds no delight. The disciple 
who is fully awakened delights only in the destruction of all desires. 
(187) 
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10. Men driven by fear go to many a refuge, to mountains, and 
to forests, to sacred trees, and shrines. (188) 

11. That, verily, is not a safe refuge, that is not the best refuge. 
After having got to that refuge a man is not delivered from all pains. 
(189) 

12. But he who takes refuge in the Buddha, the Law, and the 
Order, he perceives, in his clear wisdom, the four noble truths. (190) 

13. Suffering, the origin of suffering, the cessation of suffering, 
and the noble eightfold path which leads to the cessation of suffering. 
(191) 

14. That, verily, is a safe refuge, that is the best refuge; after 
having got to that refuge a man is delivered from all pains. (192) 

15. An exalted person (a Buddha) is difficult to be found. He is 
not born everywhere. Wherever such a wise one is born that house- 
hold prospers. (193) 

16. Blessed is the birth of the awakened; blessed is the teaching 
of the true law; blessed is concord in the Order; blessed is the 
austerity of those who live in concord. (194) 

1 7. He who pays homage to those who are worthy of homage, 
whether the awakened or their disciples, those who have overcome 
the host (of evils) and crossed beyond the stream of sorrow. (195) 

18. He who pays homage to such as have found deliverance and 
are free from fear, this his merit cannot be measured by anyone. 
(196) 


Chapter XV: Happiness 

1 . Let us live happily then, hating none in the midst of men who 
hate. Let us dwell free from hate among men who hate. (197) 

2. Let us live happily then, free from disease in the midst of those 
who are afflicted with disease. Let us dwell free from disease among 
men who are afflicted with disease. (198) 

3. Let us live happily then, free from care in the midst of those 
who are careworn; let us dwell free from care among men who are 
careworn. (199) 

4. Let us live happily then, we who possess nothing. Let us dwell 
feeding on happiness like the shining gods. (200) 

5. Victory breeds hatred; the conquered dwells in sorrow. He 
who has given up (thoughts of both) victory and defeat, he is calm 
and lives happily. (201) 

6. There is no fire like passion, no ill like hatred, there is no sorrow 
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like this physical existence (individuality), there is no happiness 
higher than tranquillity. (202) 

7. Greediness is the worst of diseases; propensities are the greatest 
of sorrows. To him who has known this truly, nirvana is the highest 
bhss. (203) 

8. Health is the greatest of gifts, contentment is the greatest 
wealth; trust is the best of relationships. Mrvdna is the highest 
happiness. (204) 

9. Having tasted the s^weetness of solitude and the sweetness of 
tranquillity he becomes free from fear and free from sin while he 
drinks the sweetness of the joy of the law. (205) 

10. The sight of the noble is good; to live with them (in their 
company) is always happiness. He will be always happy who does 
not see fools. (206) 

1 1 . He who consorts with a fool suffers a long time. Association 
with fools as with an enemy is always (productive of) pain. Associa- 
tion with the wise, as meeting with one’s kinsfolk, is (productive of) 
happiness. (207) 

12. Therefore, even as the moon follows the path of the constella- 
tions one should follow the wise, the intelligent, the learned, the 
much enduring, the dutiful, the noble: such a good and wise man 
(one should follow). (208) 


Chapter XVI: Pleasure 

1. He who gives himself to the distractions (of the world) and does 
not give himself to meditation, giving up his own welfare and grasping 
at pleasure, will envy him who exerts himself in meditation. (209) 

2. Let no man cling to what is pleasant or unpleasant. Not to see 
what is pleasant is pain as also (it is pain) to see what is unpleasant. 
( 210 ) 

3. Therefore, do not take a liking to anything; loss of the loved 
object is evU. There are no bonds for him who has neither likes nor 
dislikes. (211) 

4. From the liked arises grief; from the liked arises fear. To one 
who is free from liking there is no grief. How (then can there be) 
fear? (212) 

5. From affection arises grief; from affection arises fear. To one 
who is free from affection there is no grief. How (then can there be) 
fear? (213) 
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6. From enjoyment arises grief, from enjoyment arises fear. To 
one who is free from enjoyment there is no grief. How (then can 
there be) fear? (214) 

7. From desire arises grief, from desire arises fear. To one who is 
free from desire there is no grief. How (then can there be) fear? 

(215) 

8. From craving arises grief, from craving arises fear. To one who 
is free from craving there is no grief. How (then can there be) fear? 

(216) 

9. Him who is endowed with virtue and insight, who is established 
in the law, who is truthful, who minds his own affairs, him the world 
holds dear. (217) 

10. He in whom a desire for the Ineffable has arisen, who is 
replete with mind, whose thought is freed from desires, he is called 
one who ascends the stream, (218) 

11. When a man who has been long away returns safe from afar, 
kinsmen, friends, and well-wishers receive him gladly. (219) 

12. Even so his good deeds receive the good man who has gone 
from this world to the next, as kinsmen receive a friend on his return. 
(220) 


Chapter XVII: Anger 

1. Let a man put away anger, let him renounce pride. Let him 
get beyond all worldly attachments; no sufferings befall him who is 
not attached to name and form (phenomenal existence), who calls 
nothing his own. (221) 

2. He who curbs his rising anger like a chariot gone astray (over 
the plain), him I call a real charioteer; others but hold the reins 
(and do not deserve to be called charioteers). (222) 

3. Let a man overcome anger by non-anger (gentleness), let him 
overcome evil by good, let him overcome the miser by liberality, let 
him overcome the liar by truth. (223) 

4. One should speak the truth, not yield to anger, even if asked 
for a little. By these three means one will certainly come into the 
presence of the gods. (224) 

5. The sages who injure none, who always control their body, go 
to the unchangeable place, where, having gone, they do not grieve. 
(225) 

6. Those who are ever vigilant (wakeful), who study by day and 
by night, who strive after nirvana, their taints come to an end. (226) 
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7. This is an old saying, O Atula, this is not (a saying) only of 
to-day. ^‘They blame him who remains silent, they blame him who 
talks much, they blame also him who speaks in moderation. There 
is not anyone in the world who is not blamed. (227) 

8. There never was, nor will be, nor is there now to be found 
anyone who is (wholly) blamed, anyone who is (wholly) praised. 
(228) 

9. But he whom the discriminating praise observing day after day, 
as without blemish, wise, endowed with meditative wisdom and 
virtue, (229) 

10. who is worthy to blame him who is like a gold coin from the 
Jambu river? Even the gods praise him; he is praised even by 
Brahma. (230) 

11. Let one be watchful of bodily irritation. Let him practise 
restraint of the body. Having abandoned the sins of the body let 
him practise virtue with his body. (231) 

12. Let one be watchful of speech-irritation. Let him practise 
restraint of speech. Having abandoned the sins of speech let him 
practise virtue with his speech. (232) 

13. Let one be watchful of mind-irritation. Let him practise 
restraint of mind. Having abandoned the sins of mind let him 
practise virtue with his mind. (233) 

14. The wise who control their body, who likewise control their 
speech, the wise who control their mind are indeed well controlled. 
(234) 


Chapter XVIII: Impurity 

1. You are now like a withered leaf; even the messengers of death 

have come near you. You stand at the threshold of departure (at the 
gate of death) and you have made no provision (for your journey). 
(235) . 

2. Make for yourself an island (refuge), strive quickly, be wise. 
When your impurities are purged and you are free from sin you will 
reach heaven, the land of the elect. (236) 

3. Your life has come near to an end, you are arrived in the pre- 
sence of Yama (the king of death). There is no resting-place for you 
on the way and you have made no provision (for your journey) . (237) 

4. Make for youi^elf an island, strive quickly, be wise. When your 
impurities are purged and you are free from sin, you will not again 
enter into birth and old age. (238) 
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5. As a smith removes the impurities of silver, even so let a wise 
man remove the impurities of himself one by one, little by little, and 
from time to time. (239) 

6. Impurity arising from iron eats into it though bom from itself, 
likewise the evil deeds of the transgressor lead him to the evil state. 
(240) 

7. Non-recitation is the impurity of the seeker, non-exertion is the 
impurity of house; indolence is the impurity of (personal) appearance, 
and thoughtlessness is the impurity of the watchful. (241) 

8. Bad conduct is the impurity of a woman; niggardliness is the 
impurity of the giver; evil deeds are impurities in this world and in 
the next. (242) 

9. But there is an impurity greater than all impurities. Ignorance 
is the greatest impurity. O mendicants, having cast away that im- 
purity, be free from all impurities. (243) 

10. Life is easy to live for one who is shameless, who is of (the 
boldness of) a crow hero, for the mischief-maker, for the slanderer, 
for the impudent, and for the impure. (244) 

1 1 . But life is hard to live for one who has a sense of modesty, who 
always seeks for what is pure, who is disinterested, not impudent, 
who lives in purity, the man of insight. (245) 

12. He who destroys life, who speaks untmth, who in this world 
takes what is not given to him, who goes to another man’s wife, (246) 

13. and he who gives himself to drinking intoxicating liquors, he, 
even in this world, digs up his own root. (247) 

14. Know this, O man, that evil things befall the imrestrained. 
Let not greed and wrong-doing bring you to grief for a long time. 

(248) 

15. Men give (alms) according to their faith or according to their 
friendliness. Therefore, he who frets about the drink and food given 
to others does not, either by day or by night, enjoy peace of mind. 

(249) 

16. He in whom this spirit (of envy) is destroyed, removed by the 
very root, he, indeed, by day and by night, enjoys peace of mind. 

(250) 

17. There is no fire like passion, no capturer like hatred; there is 
no net (snare) like delusion, no torrent like craving. (251) 

18. The fault of others is easily seen; our own is difficult to see. 
A man winnows others’ faults like chaff, but his own faults he hides 
even as a cheat hides an unlucky throw. (252) 
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19. To him who is observant of the faults of others, who is ever 
censorious, his own passions increase and he is far from the de- 
struction of passions. (253) 

20. There is no path in the sky, there is no recluse (adopting the 
Buddhist path) outside (of us), mankind delights in worldliness; the 
Buddhas are free from worldliness. (254) 

21. There is no path in the sky, there is no recluse outside (of us). 
Nothing in the phenomenal world is eternal, there is no instability 
to the awakened. (255) 


Chapter XIX: The Righteous 

1. He who carries out his purpose by violence is not therein 
righteous (established in the law). He is wise who decides both 
advantage and disadvantage. (256) 

2. He who guides others by a procedure that is non-violent and 
equitable, he is said to be a guardian of the law, wise and righteous. 

(257) 

3. A man is not learned simply because he talks much. He who 
is tranquil, free from hatred, free from fear, he is said to be learned. 

(258) 

4. A man is not a supporter of the law simply because he talks 
much, but he who, little learned, discerns it by his body, he who does 
not neglect the law, he, indeed, is the supporter of the law. (259) 

5. A man is not an elder simply because his head (hair) is grey. 
His age is ripe, but he is called grown old in vain. (260) 

6. He in whom dwell truth, virtue, non-violence, restraint, control, 
he who is free from impurity and is wise, he is called an elder. (261) 

7. Not by mere talk, not by the beauty of the complexion, does 
a man who is envious, greedy, and wicked become of good dis- 
position. (262) 

8. He in whom these (envy, greed, and wickedness) are destroyed, 
removed by the very root, he who is free from guilt and is wise, is 
said to be handsome. (263) 

9. Not by tonsure does one who is undisciplined and who speaks 
untruth become a religious man. How can one who is full of desire 
and greed be a religious man? (264) 

10. But he who always quiets the evil tendencies, small or large, 
he is called a religious man because he has quieted all evil. (265) 

11. He is not a mendicant simply because he begs others (for 
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alms). He who adopts the whole law is a mendicant, not he who 
adopts only a part. (266) 

12. But he who is above good and evil and is chaste, who comports 
himself in the world with knowledge, he, indeed, is called a mendicant. 
(267) 

13. By (observing) silence a man does not become a sage if he be 
foolish and ignorant; but that wise man, who, holding (as it were) 
the scale, takes what is good, (268) 

14. and avoids the evil, he is the sage, is a sage for that (very) 
reason. He who in this world weighs both sides is called a sage on 
that (very) account. (269) 

15. A man is not noble (or elect) because he injures living crea- 
tures. He is called noble because he does not injure living beings. (270) 

16. Not only by disciplined conduct and vows, not only by much 
learning, nor moreover by the attainment of meditative calm nor by 
sleeping solitary, (271) 

17. do I reach the happiness of release which no worldling can 
attain. O mendicant, do not be confident (rest not content) so long 
as you have not reached the extinction of impurities. (272) 


Chapter XX: The Path 

1. Of paths the eightfold is the best; of truths the (best are) four 
sayings (truths) ; of virtues freedom from attachment is the best; of 
men (literally two-footed beings) he who is possessed of sight. (273) 

2. This is the path; there is none other that leads to the purifying 
of insight. You follow this (path). This will be to confuse (escape 
from) Mara (Death, sin). (274) 

3. Going on this path, you will end your suffering. This path was 
preached by me when I became aware of the removal of the thorns 
(in the flesh). (275) 

4. You yourself must strive. The Blessed Ones are (only) preachers. 
Those who enter the path and practise meditation are released from 
the bondage of Mara (Death, sin). (276) 

5. “All created things are impermanent (transitory).” When one 
by wisdom realizes (this), he heeds not (is superior to) (this world of) 
sorrow; this is the path to purity. (277) 

6. “All created things are sorrowful.” When one by wisdom 
realizes (this) he heeds not (is superior to) (this world of) sorrow; 
this is the path to purity. (278) 
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7. “All the elements of being are non-self.” When one by wisdom 
realizes (this), he heeds not (is superior to) (this world of) sorrow; 
this is the path to purity, (279) 

8. He who does not get up when it is time to get up, who, though 
young and strong, is full of sloth, who is weak in resolution and 
thought, that lazy and idle man will not find the way to wisdom. 
(280) 

9. Guarding his speech, restraining well his mind, kt a man not 
commit anything wrong with his body. He who keeps these three 
roads of action clear will achieve the way taught by the wise. (281) 

10. From meditation springs wisdom; from lack of meditation 
there is loss of wisdom. Knowing this twofold path of progress and 
decline, a man should place himself in such a way that his wisdom 
increases. (282) 

11. Cut down the (whole) forest, not the tree (only); danger 
comes out of the forest. Having cut down both the forest and desire, 
O mendicants, do you attain freedom. (283) 

12. As long indeed as the desire, however small, of a man for 
women is not destroyed, so long is his mind attached (to existence) 
as a sucking calf is to its mother. (284) 

13. Cut out the love of self as you would an autumn lily with the 
hemd. Cherish the path to peace, to nirvat^a pointed out by the 
Buddha. (285) 

14. “Here I shall dwell in the rain, here in winter and summer” 
thus the fool thinks; he does not think of the obstacle (of life). 
(286) 

15. As a great flood carries off a sleeping village, death takes off 
and goes with that man who is giddy (with the possession of) children 
and cattle, whose mind is distracted (with Ae desire for worldly 
goods). (287) 

16. Sons are no protection, nor father, nor relations; for one who 
is seized by death, there is no safety in kinsmen, (288) 

17. Realizing the significance of this, the wise and righteous man 
should even quickly clear the path leading to release. (289) 


Chapter XXI: Miscellaneous Verses 

1. If, by surrendering a pleasure of little worth one sees a larger 
pleasure, the wise man will give up the pleasure of little worth, and 
look to the larger pleasure. (290) 
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2. He who desires happiness for himself by inflicting suffering on 
others, he, entangled in the bonds of hatred, is not freed from hatred. 
(291) 

3. If, giving up what should be done, what should not be done is 
done, in those unrestrained and careless, the taints increase. (292) 

4. But those whose mindfulness is always alert to (the nature of) 
the body, who do not aim at what should not be done, who stead- 
fastly do what should be done, the impurities of these mindful and 
wise people come to an end. (293) 

5. A (true) brahmin goes scatheless though he have killed father 
and mother and two kings of the warrior caste and a kingdom with 
all its subjects. (294) 

6. A (true) brahmin goes scatheless though he have killed father 
and mother and two holy kings and an eminent man as the fifth. 
(295) 

7. The disciples of Gautama are always well awake; their thought 
is always, day and night, set on the Buddha. (296) 

8. The disciples of Gautama are always well awake; their thought 
is always, day and night, set on the Law. (297) 

9. The disciples of Gautama are always well awake; their thought 
is always, day and night, set on the Order. (298) 

10. The disciples of Gautama are always well awake ; their thought 
is always, day and night, set on the (nature of the) body, (299) 

11. The disciples of Gautama are always well awake; their mind, 
day and night, delights in abstinence from harm (compassion, love). 
(300) 

12. The disciples of Gautama are always well awake; their mind, 
day and night, delights in meditation. (301) 

13. It is hard to leave the world as a recluse and hard to enjoy. 
Hard also is it to live at home as a householder. Living with the 
unsympathetic is painful. The life of a wanderer is beset with pain. 
Therefore let no man be a wanderer, let no one fall into suffering. 
(302) 

14. Whatever region a man of faith, endowed with virtue, with 
fame, and prosperity is allotted, even there he is revered. (303) 

15. Good people shine from afar like the Himalaya mountains but 
the wicked are not seen, like arrows shot in the night, (304) 

16. Let one sit alone, sleep alone, act alone without being indolent, 
subdue his self by means of his self alone: he would find delight in 
the extinction of desires. (305) 


315 



THE HETERODOX STSTEMS 


Chapter XXII: The Downward Course (Hell) 

1. He who speaks what is not (real) goes to hell; he also who 
having done a thing says, I do not do it.” After death both become 
equal, being men with evil deeds in the next existence. (306) 

2. Many men who are clad in yellow robes are ill-behaved and 
unrestrained. Such evil-doers by their evil deeds go to hell. (307) 

3. Better is it for an irreligious unrestrained (person) to swallow 
a ball of red-hot iron than enjoy the charity of the land. (308) 

4. An unthinking man who courts another’s wife gains four things, 
access of demerit, broken rest, thirdly blame, and fourthly hell. (309) 

5. There is access of demerit as well as the way to the evil state; 
there is the short-lived pleasure of the frightened in the arms of the 
frightened, and a heavy penalty from the ruler. Therefore do not run 
after another man’s wife. (310) 

6. As a blade of grass when wrongly handled cuts the hand, so 
also asceticism when wrongly tried leads to hell. (311) 

7. An act carelessly performed, a vow improperly observed, un- 
willing obedience to the code of chastity brings no great reward. 
(312) 

8. If anything is to be done let one do it vigorously. A recluse 
who is careless only bespatters himself the more with dust. (313) 

9. An evil deed left undone is better, for an evil deed causes 
suffering later. A good deed done is better for doing: it does not 
cause suffering- (314) 

10. As a frontier town is well-guarded within and without, so 
guard the self. Do not let a moment glide by, for they who allow 
the moments to pass by suffer when they are consigned to hell. 
(315) 

11. They who are ashamed of what they ought not to be ashamed 
of and are not ashamed of what they ought to be ashamed of, such 
men, following false doctrines, enter the evil path. (316) 

12. They who fear when they ought not to fear and do not fear 
when they ought to fear, such men, following false doctrines, enter 
the evil path, (317) 

13. Those who discern evil where there is no evil and see nothing 
evil in what is evil, such men, following false doctrines, enter the evil 
path. (318) 

14. Those who discern evil as evil and what is not evil as not evil, 
such men, following the true doctrines, enter the good path. (319) 
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Chapter XXIII: The Elephant 

1. I shall endure hard words even as the elephant in battle endures 
the arrow shot from the bow; the majority of people are. indeed, ill 
natured. (320) 

2. They lead a tamed elephant into battle; the king mounts a 
tamed elephant. The tamed is the best among men, he who endures 
patiently hard words. (321) 

3. Good are mules when tamed, so also the Sindhu horses of good 
breed and the great elephants of war. Better than these is he who 
has tamed himself. (322) 

4. For with these animals does no man reach the untrodden 
country {nirvana) where a tamed man goes on a tamed nature (with 
his self well-tamed) . (323) 

5. The elephant called Dhanapalaka is hard to control when the 
temples are running with a pungent sap (in the time of rut) . He 
does not eat a morsel (of food) when bound. The elephant thinks 
longingly of the elephant-grove. (324) 

6. If one becomes a sluggard or a glutton rolling himself about in 
gross sleep, like a hog fed on wash, that foolish one, again and again, 
comes to birth. (325) 

7. This mind of mine would wander formerly as it liked, as it 
desired, as it pleased. I shall now contrpl it thoroughly even as the 
rider holding the hook controls the elephant in a state of rut. (326) 

8. Be not thoughtless, guard your thoughts. Extricate yourself 
out of the evil way as an elephant sunk in the mud. (327) 

9. If you find a companion, intelligent, one who associates with 
you, who leads a good life, lives soberly, overcoming all dangers, 
walk with him delighted and thoughtful. (328) 

10. If you do not find a companion, intelligent, one who associates 
with you, who leads a good life, lives soberly, walk alone like a king 
who has renounced the kingdom he has conquered or like an elephant 
(roaming at will) in the forest. (329) 

11. It is better to live alone; there is no companionship with a 
fool. Let a man walk alone with few wishes like an elephant (roaming 
at will) in the elephant-forest. Let him commit no sin. (330) 

12. Companions are pleasant when an occasion (or need) arises; 
contentment is pleasant when mutual. At the hour of death merit 
is pleasant. The giving up of all sorrow is pleasant. (331) 

13. To hav*^ a mother is happiness in the world; to have a father 
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is happiness in the world ; to have a recluse is happiness in the world ; 
to have a sage is happiness in the world. (332) 

14. Happy is virtue lasting to old age; happy is faith firmly 
rooted; happy is the attainment of wisdom; happy is the avoidance 
of sins. (333) 


Chapter XXIV: Thirst (or Craving) 

1. The craving of a thoughtless man grows like a creeper. Like 
a monkey wishing for fruit in a forest he bounds hither and thither 
(from one life to another). (334) 

2. Whomsoever this fierce craving, full of poison, overcomes in the 
world, his sorrows increase like the abounding birana grass. (335) 

3. He who overcomes in this world this fierce craving, difficult to 
subdue, sorrows fall off from him like water drops from a lotus leaf. 

(336) 

4. I declare to you this good (counsel). “Do ye, as many as are 
gathered here, dig up the root of craving as one digs up the birana 
grass to find the Tisira root, that Mara (Death) may not destroy you 
again and again even as the river destroys the reeds (on the bank).’’ 

(337) 

5. As a tree, even though it has been cut down, grows again if its 
root is firm and uninjured (i.e., safe), even so if the adherences of 
craving are not destroyed, this suffering returns to us again and 
again. (338) 

6. Him whose thirty-six streams flowing towards pleasures of sense 
are strong, whose thoughts are set on passion, the waves carry away 
that misguided man. (339) 

7. The streams flow everywhere; the creeper (of passion) keeps 
on springing up. If you see that creeper sprung up, cut its root by 
means of wisdom. (340) 

8. To creatures happen pleasures and wide-ranging endearments. 
Hugging those pleaisures they hanker after them. Those men indeed 
undergo birth and old age. (341) 

9. Men driven on by craving run about like a hunted hare. Fast 
bound in its fetters, they undergo suffering for a long time, again and 
again. (342) 

10. Men driven on by craving run about like a hunted hare. Let, 
therefore, the mendicant, wishing for himself freedom from passion, 
shake off craving. (343) 
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1 1 . He who having got rid of the forest (of desire) gives himself over 
to the life of the forest (desire), he who, free from the forest (of 
desire), runs back to the forest (of desire), — ^look at him, though free, 
he runs into bondage. (344) 

12. Wise people do not say that that fetter is strong which is made 
of iron, wood, or fibre, but the attachment to earrings made of 
precious stones, to sons, and wives is passionately impassioned. 

(345) 

13. Wise people call strong this fetter which drags down, yields, 
and is difficult to unfasten. After having cut this, people renounce 
the world, free from longings and forsaking the pleasures of sense. 

(346) 

14. Those who are slaves to passions follow the stream (of craving) 
as a spider the web which he has made himself. Wise people, when 
they have cut this (craving), leave the world, free from cares, leaving 
all sorrow behind. (347) 

15. Give up what is before, give up what is behind, give up what 
is in the middle, passing to the farther shore of existence. When your 
mind is wholly freed you will not again return to birth- and old age. 
(348) 

16. Craving increases more to a creature who is disturbed by 
thoughts, full of strong passions, yearning for what is pleasant; he 
indeed makes his fetters strong. (349) 

17. He who delights in quieting his thoughts, always reflecting, 
dwells on what is not pleasant, he will certainly remove, nay, he will 
cut the bonds of death. (350) 

18. He who has reached the good, who is fearless, who is without 
craving and without sin, he has broken the thorns of existence, this 
body is his last. (351) 

19. He who is without craving, without appropriation, who is 
skilful in understanding words and their meanings, who knows the 
order of letters (which are before and which are after), he is called 
the great sage, the great person. This is his last body. (352) 

20. “I have conquered all, I know all, in all conditions of life I 
am free from taint. I have renounced all and with the destruction 
of craving I am freed. Having learnt myself, to whom shall I point 
as teacher? ” (353) 

21. The gift of the law surpasses all gifts; the flavour of the law 
surpasses all flavours, the delight in the law surpasses all delights. 
The destruction of craving conquers all sorrows. (354) 
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22. Riches destroy the foolish, not those who seek the beyond (the 
other shore). By a craving for riches the foolish person destroys 
himself as he destroys others. (355) 

23. Weeds are the bane of fields and passion the bane of this man- 
kind; therefore offerings made to those free from passion bring great 
reward. (356) 

24. Weeds are the bane of fields and hatred is the bane of this 
mankind; therefore offerings made to those free from hatred bring 
great reward. (357) 

25. Weeds are the bane of fields and folly is the bane of this man- 
kind; therefore offerings made to those free from folly bring great 
reward. (358) 

26. Weeds are the bane of fields ; desire is the bane of this mankind ; 
therefore offerings made to those freed from desire bring great reward. 
(359) 


Chapter XXV: The Mendicant 

1. Restraint in the eye is good; good is restraint in the ear; in the 
nose restraint is good; good is restraint in the tongue. (360) 

2. In the body restraint is good, good is restraint in speech; in 
thought restraint is good, good is restraint in all things. A mendicant 
who is restrained in aU things is freed from all sorrow. (361) 

3. He who controls his hand, he who controls his feet, he who 
controls his speech, he who is well-controlled, he who delights in- 
wardly, who is collected, who is alone and content, him they call a 
mendicant. (362) 

4. The mendicant who controls his tongue, who speaks wisely, not 
uplifted (puffed up), who illuminates the meaning and the law, his 
utterance is sweet. (363) 

5. He whose pleasance is the law, who delights in the law, medi- 
tates on the law, follows the law, that mendicant does not fall from 
the true law. (364) 

6. He should not overvalue what he himself receives; he should 
not envy others. A mendicant who envies others does not obtain 
tranquillity. (365) 

7. Even the gods praise that mendicant who though he receives 
little does not overvalue what he receives, whose life is pure and 
strenuous. (366) 

8. He, indeed, is called a mendicant who does not count as his own 
any name and form, who does not grieve from having nothing. (367) 

320 



BUDDHISM 


9. The mendicant who lives in friendliness and calm (has faith) 
in the doctrine of the Buddha, he will attain the tranquil, blessed 
place where (bodily) existence is at rest. (368) 

10. Empty the boat, O mendicant; when emptied it will go lightly. 
Having cut off passion and hatred then you will go to freedom, (369) 

11. Cut off the five, get rid of the five, master (rise above) the 
five. A mendicant who has freed himself from the five fetters^ is 
called ^‘one who has crossed the flood” (of rebirth). (370) 

1 2 . Meditate, O mendicant, be not negligent. Let not your thought 
delight in sensual pleasures, that you may not for your negligence 
have to swallow the iron ball, that you may not cry out when burning, 
‘‘This is suffering!” (371) 

13. There is no meditation for one who is without wisdom, no 
wisdom for one without meditation; he in whom there are meditation 
and wisdom, he indeed is close to nirvana. (372) 

14. A mendicant who with a tranquil heart has entered an empty 
house, he has a more than human (divine) delight, through his right 
discernment of the law. (373) 

15. Whenever he comprehends the origin and destruction of the 
elements of the body he obtains joy and happiness, which is life 
eternal to those who know. (374) 

16. This is the beginning here to a wise mendicant, control of the 
senses, contentment, restraint under the law (according to the pre- 
cepts of idut pdtimokkha) cultivation offriteds who are noble, of pure 
life, and zealous (not slothful). (375) 

17. Let him live a life of friendship. Let him be an adept in the 
discharge of his duties, then his happiness being much he will make 
an end of suffering, (376) 

18. As the vassikd plant sheds its withered flowers, O mendicants, 
so you should get rid of passion and hatred. (377) 

19. That mendicant is said to be calmed who has a calmed body, 
a calmed speech, and a calmed mind, who is well-established, who 
has rejected the baits of the world. (378) 

20. Rouse your self by your self, examine your self by your self. 
Thus guarded by your self and attentive you, mendicant, will live 
happy. (379) 

21. For self is the'lord of self; self is the refuge of self; therefore 
curb yourself even as a merchant curbs a fine horse. (380). 

^ Greed, hatred, folly, pride, and false doctrines, 

® Name of a collection of precepts for the governance of the Order. 
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22. The mendicant full of delight, calm (with faith) in the doc- 
trine of the Buddha,^ will certainly reach the peaceful state, the 
cessation of natural existence and happiness. (381) 

23. The mendicant who, though young, applies himself to the 
doctrine of the Buddha, he illuminates this world like the moon when 
freed from a cloud. (382) 


Chapter XXVI: The Brahmin 

1. O brahmin, cut off the stream, be energetic, drive away desires. 
Knowing the destruction of all that is made (or the elements of 
existence) you know the uncreated, O brahmin. (383) 

2. When the brahmin has reached the other shore in both laws, to 
him who knows all bonds vanish. (384) 

3. Him I call a brahmin for whom there is neither this shore nor 
that shore, nor both, who is free from fear and free from shackles. 
(385) 

4. Him I call a brahmin who is meditative, free from passion, 
settled, whose work is done, free from taints, and who has attained 
the highest end (of sainthood). (386) 

5. The sun shines by day, the moon lights up the night, the warrior 
shines in his armour, the brahmin shines in his meditation, but the 
awakened shines all day and night by his radiance (of spirit). (387) 

6. Because he has put aside evil he is called a brahmin; because he 
lives in serenity he is called a samdna;^ because he puts away his 
impurities he is called pabbajita.^ (388) 

7. One should not attack a brahmin; let not the brahmin free (his 
anger) on him (the evil-doer) ; woe to him who slays a brahmin and 
more woe to him who sets free (his anger) on him (the evil-doer). 
(389) 

8. It is no slight benefit to a brahmin when he holds his mind back 
from the pleasures of life. Wherever the wish to injure desists, even 
there is cessation of suffering. (390) 

9. Him I call a brahmin who does not hurt by body, speech, or 
mind, who is controlled in these three things. (391) 

10. Him who has understood the law as taught by the well- 
awakened (fully enlightened) one, him should a man worship 
reverentially, even as the brahmin worships the sacrificial fire. (392) 

^ From to be equable. 

* From *^pabbajy* to cast out. 
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11. Not by matted hair, not by lineage, not by caste does one 
become a brahmin. He is a brahmin in whom there are truth and 
righteousness. He is blessed. (393) 

12. What is the use of matted hair, O fool, what of the raiment of 
goat-skins? Thine inward nature is full of wickedness; the outside 
thou makest clean. (394) 

13. Him I call a brahmin who wears cast-off garments, lean, spread 
over with veins, solitary, and who practises meditation in the forest. 
(395) 

14. I do not call him a brahmin because of his origin or of his 
mother. If he be with goods he is called bhovddi?- Him I call a 
brahmin who is free from goods and free from attachment. (396) 

15. Him I call a brahmin who has cut all the fetters, who never 
trembles (in fear), who has passed beyond attachments, who is 
separated (from what is impure). (397) 

16. Him I call a brahmin who has cut the strap and the thong and 
the chain with its appurtenances, who has burst the bar and is 
awakened. (398) 

1 7. Him I call a brahmin who, though he has committed no offence, 
bears patiently reproach, ill-treatment, imprisonment; who has en- 
durance for his force and strength for his army. (399) 

18. Him I call a brahmin who is free from anger, who is careful of 
religious duties, observes the moral rules, pure, controlled, and wears 
his last body. (400) 

19. Him I call a brahmin who, like water on the leaf of a lotus or 
a mustard seed on the point of an awl, does not cling to pleasures. 
(401) 

20. Him I call a brahmin who, even here, knows the end of his 
suffering, who has laid aside his burden, who is detached. (402) 

21. Him I call a brahmin whose wisdom is deep, who possesses 
knowledge, who discerns the right way and the wrong, and who has 
attained the highest end. (403) 

22. Him I call a brahmin who keeps away from both householders 
(laymen) and the houseless (mendicants), who does not frequent 
houses and has but few wants. (404) 

23. Him I call a brahmin who lays aside the rod with regard to 
creatures, moving or unmoving, and neither kills nor causes (their) 
death. (405) 

24. Him I call a brahmin who is without hostility among those who 

* One who says “bha,” the familiar form of address to inferiors or equals. 
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are hostile, who is peaceful among those with uplifted staves, who is 
unattached among those who are attached. (406) 

25. Him I call a brahmin whose passion and hatred, pride and 
hypocrisy have fallen like a mustard seed from the point of an awl. 
(407) 

26. Him I call a brahmin who utters true speech, free from harsh- 
ness, clearly understood, by which no one is offended. (408) 

27. Him I call a brahmin who does not take, here in the world, 
what is not given him, be it long or short, small or large, good or 
bad. (409) 

28. Him I call a brahmin who has no desires for this world or for 
the next, who is free from desires and who is separated (from 
impurities). (410) 

29. Him I call a brahmin who has no desires, who is free from doubt 
by knowledge (of the truth), who has reached the depth of the 
eternal. (411) 

30. Him I call a brahmin who here has passed beyond the attach- 
ments of good and evil, who is free from grief, free from passion, free 
from impurity. (412) 

31. Him I call a brahmin who like the moon is stainless, pure, 
serene, undisturbed, in whom joyance is extinguished. (413) 

32. Him I call a brahmin who has gone beyond this miry road of 
rebirth and delusion, difficult (to cross), who has crossed over, who 
has reached the other shore, who is meditative, unagitated, not 
doubting, not grasping, and calm, (414) 

33. Him I call a brahmin who, in this world, giving up all sensual 
pleasures, wanders about without a home, in whom all desire for 
existence is extinguished. (415) 

34. Him I call a brahmin who, in this world, giving up all craving, 
wanders about without a home, in whom all craving for existence 
is extinguished. (416) 

35. Him I call a brahmin who, casting off attachment to human 
things, rises above attachment to heavenly things, is separated from 
all attachments, (417) 

36. Him I call a brahmin who gives up what is pleasurable and 
what is unpleasurable, who is cooled and is free from any seeds (of 
renewed existence), the hero who has conquered all the worlds, (418) 

37. Him I call a brahmin who knows everywhere the perishing of 
living things and their uprising, who is free from attachment, living 
aright, and who is awakened. (419) 
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38, Him I call a brahmin whose path the gods do not know, nor 
spirits nor men, whose taints are extinct and who has attained saint- 
hood. (420) 

39. Him I call a brahmin for whom there is nothing before, behind, 
or between, who has nothing and is without attachment. (421) 

40. Him I call a brahmin who is fearless (like a bull), noble, heroic, 
the all- wise, who has overcome (death), the sinless who has accom- 
plished his study, the awakened. (422) 

41, Him I call a brahmin who knows his former abodes (lives), who 
perceives heaven and hell, has reached the end of births, is a sage 
whose knowledge is perfect and has accomplished all that has to be 
accomplished. (423) 


(b) Iti Vuttaka (.4^ It Was Said) ^ 

Void of zeal, unscrupulous. 

Sluggish, lacking energy — 

Who is full of sloth and torpor. 

Shameless and irreverent — 

Such a monk cannot become 
Fit to reach supreme insight. 

But heedful, in his musing shrewd, 

Ardent, scrupulous and zealous. 

Gutting the bond of birth-and-eld. 

In this very life (on earth) 

One may reach insight supreme, (n.i.7) 

For self-restraint and for abandoning. 

Heedless of what men say, this Brahma-life 
Did that Exalted One proclaim as going 
Unto the plunge into nib banal's stream. 

This is the way whereon great souls, great seers, 

Have fared; and they who, as the Buddha taught, 

Attain to that will make an end of ill,^ 

E’en they who what the Teacher taught perform, (n.i.8) 

For seeing into things and understanding, 

Heedless of what men say, this Brahma-life 

^ In TTie Minor Anthologies of the Pali Canon, Part n, translated by F. L. Woodward 
(London: Oxford University Press, 1935), pp. 133-75, 

* Or, suffering. 
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Did that Exalted One proclaim as going 
Unto the plunge into nibbdna^s stream. . . . (ii.i.9) 

This is the way whereon great souls, great seers 
Have fared; and they who, as the Buddha taught, 

Attain to that will make an end of 111,^ 

E’en they who what the Teacher taught perform, (n.i.9) 

One who hath wisdom should be strongly thrilled 
At thrilling times. A monk discreet and ardent 
Should thoroughly examine things by wisdom. 

So dwelling ardent, living a life of peace. 

And not elated, but to calmness given, 

He should attain the ending of the cankers. (ii.i.lO) 

Thro’ falling from the insight lo! the world 
With deva world on name and shape is bent 
In the belief that this thing is the truth. 

But best of all things in the world is insight 
By which one to nibbdna goes, and knows 
Rightly the utter end of birth-and-death. 

Those thoughtful ones who fully are awake, 

Who insight have and their last body wear, 

Both devas and mankind long to behold, (n.ii.4) 

The born, become, produced, compounded, made. 

And thus not lasting, but of birth-and-death 
An aggregate, a nest of sickness, brittle, 

A thing by food supported, come to be, — 

’Twere no fit thing to take delight in such. 

Th’ escape therefrom, the real, beyond the sphere 
Of reason, lasting, unborn, unproduced. 

The sorrowless, the stainless path that ends 

The things of woe, the peace from worries — bliss, (ii.ii.6) 

These two nziiawa-states are shown by him 
Who seeth, who is such and unattached. 

One state is that in this same life possessed 
With base remaining, tho’ becoming’s stream 
Be cut .off. While the state without a base 
Belongeth to the future, wherein all 
Becomings utterly do come to cease. 

^ Or, suffering. 
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They who, by knowing this state uncoimpounded, 

Have heart’s release, by cutting off the stream, 

They who have reached the core of dhamma^ glad 
To end — such have abandoned all becomings, (n.ii.7) 

They who with heart at peace discriminate. 

Thoughtful and musing, rightly dhamma see. 

Their passions they do closely scrutinize. 

For being fain for seriousness and seeing 
Peril in wantonness, they are not the sort 
To fail, but to nibbdna they are close, (n.ii.8) 

Enjoying dhamma^ loving dhamma^ pondering 
On dhamma^ calling it to mind, a monk 
From very dhamma doth not fall away. 

Whether he walk or stand or sit or lie. 

In self-restraining mind he goes to peace, (iii.iv.7) 

Three profitable ways^ of thought should one pursue. 

And three unprofitable ways^ should put away. 

He surely doth control a train of thought sustained. 

As a rain-shower lays accumulated dust. 

He surely with a mind that lays its thought to rest. 

In this same life on earth hath reached the place of peace. 

(in.iv.8) 

(c) Udana (Verses of Uplift)^ 

Behold this manifold world, by ignorance afflicted, 

Gome into being and thus with what has become delighted. 

Yet from becoming not released. Yea, all becomings 
Wherever and in whatsoever state they be — 

All are impermanent and ill and doomed to change. 

In one who sees as it really is by perfect wisdom 
The craving to become is left; he joys not in its slaying. 

But craving’s utter ending, utter stopping, is nibbdna. 

Thus become cool, that monk, no more reborn, no more becomes. 
Beaten is Mara. He’s won the fight, escaped all more-becomings. 

(m.lO) 

Monks, there exists that condition wherein is neither earth nor 
water nor fire nor air: wherein is neither the sphere of infinite space 

^ That isj thinking about renunciation, goodwill, and harmlessness. 

^ That is, thinking about lust, ill-will, and harming others, 

® In The Minor Anthologies of the Pali Canon, Part n, translated by F. L. Woodward, 
pp. 40, 97, passim. 
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nor of infinite consciousness nor of nothingness nor of neither- 
consciousness-nor-unconsciousness; where there is neither this world 
nor a world beyond nor both together nor moon-and-sun. Thence, 
monks, I declare is no coming to birth; thither is no going from life; 
therein is no duration; thence is no falling; there is no arising. It is 
not something fixed, it moves not on, it is not based on anything. 
That indeed is the end of ill. (vm.l.) 

B. MAHATINA 

1. The Treatise in Twenty Stanzas 
ON Representation-Only^ 

In the Mahdydna it is established that the three worlds are 
representation-only According to. the scriptures it is said that the 
three worlds are only mind. Mind, thought, consciousness, discern- 
ment are different names. What is here spoken of as mind includes 
mental activities also in its meaning. ‘‘Only’^ excludes external 
objects; it does not do away with mental associates. When inner 
representations arise, seemingly external objects appear, as persons 
having bad eyes see hairs and flies 

To this doctrine there are supposed objections. . . . 

I. If representations are without real objects. 

Then their spatial and temporal determination, 

The indetermination of the perceiving stream of consciousness 
And their action must be unfounded. 

n. Place and time are determined as in a dream; 

The selves are not determined, just as the ghosts [in their 
abode] 

Together behold the same river of pus etc., [and] 

As in dreams there is function in the loss of [semen]. 

That is, as in a dream although there are no real objects, yet it is in 
a certain place that such things as a village, a garden, a man, or a woman 
are seen, not in all places, and in this place it is at a certain time that this 
village, garden, etc,, are seen, not at all times 

That is, just as the hungry ghosts through ripening the same kind of 
deeds assemble together as many selves and all see the pus river, in this 

^ The Vimsatikd of Vasubandhu (4th century a.d.), translated by Clarence H. Hamilton : 
Wfi Shih Er Shih Lun, or The Treatise in Twenty Stanzas on Representation-only^ American 
Oriental Series, xxa (New Haven: American Oriental Society, 1938). 

® A better translation of mjnaptirnairatd would be “ideation only,” since “representa- 
tion” suggests rather than denies external reality. 
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it is not determined that only one sees. . . . From this [we see that] though 
there are no real objects apart from consciousness, yet the principle of the 
indetermination of the stream which perceives is explained. 

Again as in dream, although the objects are unreal, they yet have 
function such as the loss of semen, etc 

III. AlP [are exemplified] as [those] in hell 
Together behold the infernal guards, etc., 

And their ability to inflict torments; 

Therefore the four principles are still established. 

IV. As the animals in heaven 
Those in hell are not, indeed; 

For the asserted animals and ghosts 
Suffer not that bitterness. 

V. If you grant that from the force of deeds 
Special elements are born 

Which produce such transformations, 

Why not admit [the process to be] consciousness? 

VI. The impression of the deed is in one place; 

You assert its fruit to be in another; 

That the consciousness which is impressed has the fruit 
You deny. What is the reason? 

[Objector] . . .if it is only consciousness which appears as if colored, 
etc., and there is no separate colored, etc., object, then the Buddha ought 
not to have said that there are ‘‘bases’’ of cognition, visual, and so on. 

[Answer] This teaching is not a reason, for it has a different meaning 

vn. Conforming to the creatures to be converted 
The World-honored One with secret intention 
Said there are bases of cognition, visual, etc., 

Just as there are beings of apparitional birth. 

. . .he did not say that creatures of apparitional birth really exist, 
because he said, “There is neither creature nor self but only elements and 
causes.”. . .The bases are not really existent apart. 

[Question] In accordance with what inner meaning does he speak of 
ten bases, visual, etc.?. . . 

vin. [Perceptive] consciousness is born from its own seed 
And develops into an apparent object aspect. 


All foxir principles just mentioned. 
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To establish the distinction of inner and outer bases of 
cognition, 

Buddha says there are ten of these. 

[Question] What advantage is there in this teaching of an inner 
meaning? 

IX, By reason of this teaching one enters into 

[The doctrine of] the egolessness of the individual: 

The asserted non-substantiality of elements 

One enters again by reason of the remainder of the teaching, 

[Objection] If by knowing that all elements of every kind are non- 
existent we enter into the insubstantiality of elements, then representation- 
only is also, in the end, non-existent. How can representation-only be 
sustained? 

[Answer] It is not the man who knows that all elements of every kind 
are non-existent who obtains the name of having “entered the insub- 
stantiality of elements’^; but he who penetrates the insubstantiality of the 
elements of the “self-natures’^ and the “special characters” conceived by 
the imagination of the ignorant, is thus named him who has “entered the 
insubstantiality of elements.” ... 

[Question] Again, how do we know that Buddha intended such an 
inner meaning when he said there are bases of sense cognition? Are there 
not separate, really existing outer elements, having color-and-form, etc., 
which become severally the objects of visual, etc. consciousness? 

X. That realm is neither one [thing], 

Nor is it many atoms; 

Again, it is not an agglomeration, etc.. 

Because the atom is not proved. 

. . . the external object cannot logically be one, because we cannot grasp 
the substance of the whole apart from the parts. Also it logically is not 
many, because we cannot apprehend the atoms separately. . . . 

XI. One atom joined with six others 
Must consist of six parts. 

If it is in the same place with six 
The aggregate must be as one atom. 

If one atom on each of its six sides joins with another atom it must 
consist of six parts, because the place of one does not permit of being the 
place of the others. If there are six atoms in one atom’s place then all the 
aggregates must be as one atom in quantity, because though revolving in 
mutual confrontation they do not exceed that quantity; and so aggregates 
also must be invisible. 


330 



BUDDHISM 


XII. Since [it is stated that] atoms do not join, 

Of what, then, is the joining of the aggregates? 

If joining is not proved [of the latter] 

It is not because they have no spatial divisions. 

If you . . . say that aggregates also do not join one another, then you 
should not say that atoms are without combination because of having no 
spatial divisions. Aggregates have spatial divisions, and yet you do not 
grant their combination. Therefore the non-combining of atoms is not 
due to their lack of spatial division. For this reason the single real atom 
is not proved. Whether atomic combination is or is not admitted, the 
mistake is still as we have said. Whether spatial division of atoms is or is 
not admitted, both views are greatly in error. . . . 

XIII. If the atom has spatial divisions. 

It logically should not make a unity. 

If it has none, there should be neither shadow nor occulta- 
tion; 

Aggregates being no different would likewise be without 
these two. 

. . .The fault of multiplicity is as explained before. Unity also is 
irrational. 

XIV. Assuming unity, there must be no walking progressively. 

At one time, no grasping and not grasping, 

And no plural, disconnected condition; 

Moreover, no scarcely perceptible, tiny things. 

. . .if one step is taken it reaches everywhere. . . a unitary thing cannot 
at one time be both obtained and not obtained. A single place, also, 
ought not to contain disconnected things such as elephants, horses, etc. 
If the place contains one, it also contains the rest. How can we say that 
one is distinguished from another? Granting two [things present], how 
comes it that in one place there can be both occupancy and non-occupancy, 
that there can be a seeing of emptiness between?. . . 

[Qpestion] The existence or non-existence of anything is determined 
by means of proof. Among all means of proof immediate perception is 
the most excellent. If there are no external objects how is there this 
awareness of objects such as are now immediately evident to me? . , . 

XV. Immediate awareness is the same as in dreams, etc. 

At the time when immediate awareness has arisen, 

Seeing’ and its object are already non-existent; 

How can it be admitted that perception exists? 

[According to] those who hold the doctrine of momentariness, at the time 
when this awareness arises the immediate objects, visible [tangible, audible] 
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etc. are already destroyed. How can you admit that at this time there 
is immediate perception?. . . 

If you wish thus to prove the existence of external objects from “first 
experiencing, later remembering,” this theory also fails 

XVI [first part] As has been said, the apparent object is a 
representation. 

It is from this that memory arises. 

[Question] If, in waking time as well as in a dream, representations 
may arise although there are no true objects, then, just as the world 
naturally knows that dream objects are non-existent, why is it not naturally 
known of the objects in waking time? . . . 

XVI [second part] Before we have awakened we cannot know 
That what is seen in the dream does not exist. 

After this, the purified knowledge of the world which is obtained takes 
precedence; according to the truth it is clearly understood that those 
objects are unreal. The principle is the same. 

[Objection] If for all sentient beings representations arise as apparent 
objects because of transformation and differentiation in their own streams 
of consciousness, and are not born from external things acting as objects, 
then how explain the fact that those sentient beings through contact with 
good or evil friends, or through hearing true or false doctrines, are deter- 
mined to two kinds of representation since there are neither friends nor 
teaching? ... 

xvn [first part] By the power of reciprocal influence 
The two representations become determined. 

That is to say, because a distinct representation in one stream of con- 
sciousness occasions the arising of a distinct representation in another 
stream of consciousness, each becomes determined, but not by external 
objects. . . . 

XVII [second part] The mind by sleep is weakened: 

Dream and waking retributions are not the same. 

[Question] If only representations exist. . .how are sheep, etc., killed 
by anybody? 

xvni. Because of transformation in another’s representation 
The act of killing and injuring occurs; 

Just as the mental power of a demon, etc., 

Causes another to lose his memory. 

The emptiness of Dandaka forest, etc., 

How [came it] from a rsVs anger? 
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Mental punishment is a great crime.” 

How again can this be proved? 

[Question] If only representations exist, does knowledge of another’s 
mind know another’s mind or not? . . . 

If it cannot know, why speak of knowledge of another’s mind? If it 
can know, representation-only is of necessity not proved. 

[Answer] Although it knows the mind of another it does not know it 
exactly. . . . 

XX. How does knowledge of another’s mind 

Know its object inexactly? 

Just as the knowledge in knowing one’s own mind 

Does not know [it] as the Buddha’s object. 

[Question] Why is this knowledge of one’s own mind not an exact 
knowing of its object? 

[Answer] Because of ignorance. Both knowledges of the object, because 
each is covered over and darkened by ignorance, do not know it as the 
ineffable object reached by the pure knowledge of a Buddha. These two, 
in their objects, do not know exactly because of the false appearing of 
seemingly external objects; and because the distinction between what is 
apprehended and the apprehender is not yet discontinued. 

[Conclusion] 

The doctrines and implications of representation-only are of kinds 
infinitely diverse for decision and selection; difficult is it to fathom their 
profundities. Without being a Buddha, who is able to comprehend their 
total extent? 

XXI. I, according to my ability, 

Have briefly demonstrated the principles of representation- 
only; 

Among these all [other] kinds, 

Difficult to think, are reached by Buddhas [alone]. 


2. The Thirty Verses on the 
Mind-Only Doctrine^ 

I. Because our ideation gives rise to the false ideas of the ego 
and dhamas (elements of existence). 

There are various revulsions of appearances. 

1 The Trimsikd of Vasubandhu, translated from the Chinese version of Hsiian Tsang 
(a.d. 596-664) by Wing-tsit Chan especially for this book. 
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This ideation, depending on the mind, goes through certain 
transformations. 

These transformations are of three kinds. 

II. They are the consciousness of “ripening in a different life,’’ 
The consciousness of intellection, and the consciousness of the 
discrimination of the objective world. 

First of all, the dlaya (ideation-store) consciousness. 

Which brings into fruition all seeds [or effects of good and 
evil deeds]. 

m. [In its otate of pure consciousness], it is not conscious of its 
clingings and impressions. 

In both its objective and subjective functions, it is always 
associated with touch. 

Volition, feeling, thought, and cognition. 

But it is always indifferent to its associations. 

rv. It is not affected by the darkness of ignorance or by the 
memory [of the distinction of good and evil]. 

The same is true in the case of touch, etc. 

It is always flowing like a torrent, 

And is abandoned in the state of the arhat 

V, The second transformation 

Is called the mind-consciousness, 

Which, while it depends on the ideation-store consciousness, 
in turn conditions it. 

Its nature and characteristic consists of intellection. 

VI. It is always accompanied by the four evil desires, 

Namely, ignorance of the self, view of the self [as being real 

and permanent], 

Self-pride, and self-love. 

And by touch, etc. [volition, feeling, thought, and cognition]. 

vn. It is free from the memory [of the distinction of good and 
evil] but not from the darkness of ignorance. 

It follows its objects in their emergence and dependence. 

It is abandoned by the arhat when he arrives at the state of 
complete extinction of sensation and thought, 

And transcends this mundane world. 

vm. Next comes the third transformation. 

Which consists of the last six categories of discrimination [the 
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consciousness of touch, sight, hearing, smell, taste, and the 
sense-center consciousness]. 

Its nature and characteristic consists of the discrimination of 
objects. 

It is neither good nor evil. 

IX. Mental functions consist of general mental functions. 
Particular mental functions, good functions, evil functions. 
Minor evil functions, and indeterminate mental functions. 
They all impress the mind in three ways [of joy, of suffering, 

and of indifference], 

X. General mental functions are touch, etc. [volition, feeling, 

thought, cognition]. 

Particular mental functions are desire, 

Resolve, remembrance, concentration, and wisdom. 

Each depending on different conditions. 

XI. Good mental functions are belief, sense of shame, bashfulness. 
The three roots of the absence of covetousness, etc, [the 

absence of hatred and the absence of attachment], 
Energy, repose of mind, vigilance, 

Equanimity, and non-injury, 

XII. Evil mental functions are covetousness, hatred, 

Attachment, arrogance, doubt, and false view. 

Minor evil mental functions are anger, 

Enmity, concealment, affliction, envy, parsimony, 

xm. Deception, fraudulence, injury, pride. 

Absence of the sense of shame, absence of bashfulness, 
High-mindedness, low-mindedness, 

Unbelief, indolence, 

XIV. Idleness, forgetfulness. 

Distraction, and non-discemment. 

Indeterminate mental functions are repentance, drowsiness. 
Reflection, and investigation, the former two composing a 
different class from the latter. 

XV. Based on the mind-consciousness 

The five consciousnesses [of the senses] manifest themselves 
in concomitance with the objective world. 

Sometimes the senses manifest themselves together, and 
sometimes not, 

Just as waves are dependent on the water. 
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XVI. The sense-center consciousness always arises and manifests 

itself, 

Except when born in the realm of the absence of thought, 

In the state of unconsciousness, in the two forms of concen- 
tration, 

In sleep, and in that state where the spirit is depressed or 
absent, 

XVII. Thus the various consciousnesses are but transformations. 
That which discriminates and that which is discriminated 
Are, because of this, both unreal. 

For this reason, everything is mind only. 

XVIII. As the result of various ideations which serve as seeds. 
Different transformations take place. 

The revulsion-energy of these ideations 
Gives rise to all sorts of discrimination. 

XIX. Due to the habit-energy of various karmas 

The habit-energy of both the six organs and their objects is 
influenced. 

As the previous “ripening in a different life’’ is completed, 
Succeeding “ripenings in a different life” are produced. 

XX. Because of false discriminations. 

Various things are falsely discriminated. 

What is grasped by such false discrimination 
Has no self-nature whatsoever, 

XXI. The self-nature which results from dependence on others 
Is produced by the condition of discrimination. 

The difference between the Absolute (perfect wisdom) and 
the dependent 

Is that the former is eternally free from what is grasped by 
false discrimination. 

XXII. Thus the Absolute and the dependent 
Are neither the same nor different; 

As in the case of impermanence and permanence, 

The one can be seen only in the other. 

xxm. From the three aspects of entity, 

The three aspects of non-entity are established. 

Therefore the Enlightened One abstrusely preached 
That all dhanms have no entity. 
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XXIV. 


XXV. 


XXVI. 


XXVII. 


XXVIII. 


XXIX. 


XXX. 


The first is the non-entity of phenomenon. 

The second is the non-entity of self-existence. 

The last is the non-entity of the ultimate existence 
Of the falsely discriminative ego and dharmas now to be 
eliminated. 

The supreme truth of all dharmas 

Is nothing other than the True Norm [suchness]. 

It is forever true to its nature. 

Which is the true nature of mind-only. 

Inasmuch as consciousness in its unawakened state 
Is not in the abode of the reality of mind-only, 

The six sense-organs, their objects, and the seeds of evil 
desires 

Cannot be controlled and extirpated. 

To hold something before oneself, 

And to say that it is the reality of mind-only. 

Is not the state of mind-only, 

Because it is the result of grasping. 

But when [the objective world which is] the basis of con- 
ditioning as well as the wisdom [which does the con- 
ditioning] 

Are both eliminated, 

The state of mind-only is realized, 

Since the six sense-organs and their objects are no longer 
present. 

Without any grasping and beyond thought 
Is the supra-mundane wisdom [of bodhisattvah.ood'\. 

Because of the abandonment of the habit-energy of various 
karmas and the six sense-organs as well as their objects. 
The revulsion from relative knowledge to perfect wisdom is 
attained. 

This is the realm of passionlessness or purity. 

Which is beyond description, is good, and is eternal. 

Where one is in the state of emancipation, peace, and joy. 
This is the law of the Great Buddha. 
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3. The MahAyAna VimSaka, or Twenty Verses 
ON THE Great Vehicle^ 

Adoration to Manjusri-kumara-bhuta. 

Adoration to the Three Treasures. 

I. The Buddha who is undefiled and enlightened, elucidates well, 
being full of mercy, that which is not a word nor is to be expressed 
in words: therefore I adore the Buddha’s power which is beyond 
thought. 

II. From the absolute point of view there is no birth, here again is 
there no annihilation; the Buddha is like sky, so are beings; they are 
of one nature. 

III. There is no birth on the other side, nor on this side; nirvana 
too in its self-nature exists not. Thus, when surveyed by a knowledge 
which knows all things, empty are the created. 

IV. The self-nature of all things is regarded as like shadows; they 
are in substance pure, serene, non-dualistic, and same as suchness. 

V. [To think of] self or of no-self is not the truth; they are dis- 
criminated by the confused; pleasure and pain are relative; so are 
passions and emancipation from them. 

VI. Transmigration in the six paths of existence, the excellence 
and enjoyability of the heavenly world, or the great painfulness of 
the purgatories — all these come from apprehending the external world 
as reality. 

vn. One suffers very much when there is nothing pleasurable; 
even when there are things to enjoy, they pass away because they 
are impermanent; but it is so settled that goods indeed come from 
good deeds. 

vm. Things are produced by false discrimination where there is 
no origination, so, when the purgatories, etc., are manifested, the 
erroneous are burned like a forest fire. 

IX, Like unto things magic-created, so are the deeds of sentient 
beings who take the external world for reality. The six paths of 
existence are in substance magic-creations, and they exist condi- 
tionally. 

X. As the painter painting a terrible monster is himself frightened 
thereby, so is the fool frightened with transmigration, 

^ Selected from the Mahdycna Vii^aka of Nagarjiina (2nd century a.d.), translated by 
Susumu Yamaguchi: Hdgarjima's Mahdydna Vimsaka, The Eastern Buddhist (iv. No. 2, 
Kvoto, 1927), pp. 169-71, 
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XI. As a stupid child making a muddy pool is himself drowned in 
it, so are sentient beings drowned in the mire of false discrimination 
and unable to get out of it. 

XII. As they regard non-existence as existence they suffer the 
feeling of pain. In the external world as well as in thought they are 
bound by the poison of false discrimination. 

XIII. Seeing that beings are weak, one with a heart of love and 
wisdom is to discipline oneself for perfect enlightenment in order to 
benefit them. 

XIV. Again, if one with such a heart accumulates [spiritual] pro- 
visions, one attains, from the relative point of view, supreme en- 
lightenment and is delivered from the bondage of false discrimination. 
Such an enlightened one is a friend of the world. 

XV. When a man perceives the true meaning of reality as it 
becomes, he understands that the paths of existence are empty, and 
cuts asunder [the chain of] the first, middle, and last. 

XVI. Thus regarded, samsara?^ and nirvdrj.a have no real substance. 
Passions have not any substance. Such notions as the first, middle, 
and last are done away with when their self-nature is understood. 

XVII. As perception takes place in a dream which when awakened 
disappears, so it is with sleeping in the darkness of ignorance: when 
awakened, transmigrations no more obtain. 

XVIII. When things created by magic are seen as such, they have 
no existence; such is the nature of all things. 

XIX. They are all nothing but mind, they are established as 
phantoms; therefore a blissful or an evil existence is matured 
according to deeds good or evil. 

XX. When the mind-wheel ceases to exist all things indeed cease 
to exist; thus there is no ego in the nature of all things and therefore 
their nature is pure indeed. 

XXI. When the ignorant wrapped in the darkness of ignorance 
conceive eternity or bliss in objects as they appear or as they are in 
themselves, they drift in the ocean of transmigration. 

XXII. Where the great ocean of birth and death is filled with 
waters of false discrimination, who could ever reach the other shore 
unless carried by the raft of the Mahayana? 

xxm. When it is rightly understood that the world arises condi- 
tioned by ignorance, where could false discrimination obtain? 

' ^ Cycle of birth and death. 
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4* The Madhyamika-Hstra^ or Treatise 
ON THE Middle Doctrine^ 

L Examination of Causality^ 

Thus it is that Buddha wished to put in a strong light [the principle of 
relativity, i.e.,] the fact that entities are produced only in the sense of 
being coordinated. He therefore maintains that they neither are produced 
at random, nor from a unique cause, nor from a variety of causes; he 
denies that they are identical with their causes, that they are different 
from them, or that they are both [partly identical and partly non- 
identical]. By this negative method he discloses the true relative character 
of all the relative entities [of everyday life]. This is relative existence or 
dependent origination, because nothing really new is produced. From the 
transcendentalisms point of view it is a condition where nothing dis- 
appears, [nor something new appears], etc., and in which there is no 
motion. It is a condition characterised by the eight above-mentioned 
characteristics, ‘'nothing disappears,” etc. The whole of this treatise is 
intended by its author to prove that the condition of interdependence 
[or the principle of relativity] does not allow for something in the universe 
to disappear, or for something new to appear. 

The principle of relativity [being the central law of all existence] can 
be characterised by an infinite number of finite characteristics, but only 
eight have been selected, because they are predominant in the sense of 
having given opportunity for discussion. 

It is also called \nirvdnd\ the quiescence [or equalisation] of all plurality, 
because when it is critically realised there is for the philosopher absolutely 
no differentiation of existence to which our words [and concepts] could 
be applied. That very essence of relativity is called \nirvdnd\ the quiescence 
of plurality, for which there are no words. 

Thoughts and feelings do not arise in this [undifferentiated whole], 
there is no subject and no object of knowledge, there is [consequently]* no 
turmoil like birth, old age, and death, there is eternal bliss. . . . 

DEDICATION 

The Perfect Buddha, 

The foremost of all Teachers I salute. 

He has proclaimed 

The principle of [universal] relativity, 

’Tis like blissful \nirvd^d\^ 

Quiescence of plurality. 

^ The Mddhyamika-sastra of Nagarjuna, Chapters i and xxv with commentary by 
CandraKrti; translated by Th. Stcherbatsky: The Conception of Buddhist Nirvana (Lenin- 
grad: Academy of Sciences of the ussr> 1927), pp, 69-78, passim, 

® Ibid.f chapter i. 
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There nothing disappears, 

Nor anything appears; 

Nothing has an end, 

Nor is there anything eternal; 

Nothing is identical [vdth itself], 

Nor is there anything differentiated; 
Nothing moves, 

Neither hither nor thither. 

I. There absolutely are no things, 

Nowhere and none, that arise [anew], 

Neither out of themselves, nor out of non-self, 
Nor out of both, nor at random. 

n. Four can be the conditions 
[Of everything produced], 

Its cause, its object, its foregoing moment, 

Its most decisive factor. 

in. In these conditions we can find 
No self-existence of the entities. 

Where self-existence is deficient, 

Relational existence also lacks. 

rv. No energies in causes. 

Nor energies outside them. 

No causes without energies, 

Nor causes that possess them. 

V. Let those facts be causes 

With whom coordinated other facts arise. 
Non-causes will they be. 

So far the other facts have not arisen. 

VI, Neither non-^wj* nor ms 
Gan have a cause. 

If non-m, whose the cause? 

If ens^ whatfor the cause? 

vn. Neither an ens nor a non-eri?. 

Nor any ens-non-ens. 

No element is really turned out. 

How can we then assume 

The possibility of a producing cause? 
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VIII. A mental ens is reckoned as an element, 

Separately from its objective [counterpart]. 

Now, if it [begins] by having no objective counterpart. 
How can it get one afterwards? 

IX. If [separate] elements do not exist. 

Nor is it possible for them to disappear. 

The moment which immediately precedes 
Is thus impossible. And if *tis gone. 

How can it be a cause? 

X. If entities are relative. 

They have no real existence. 

The [formula] ‘^this being, that appears’’ 

Then loses every meaning. 

XI. Neither in any of the single causes 
Nor in all of them together 
Does the [supposed] result reside. 

How can you out of them extract 
What in them never did exist? 

XII. Supposing from these causes does appear 
What never did exist in them. 

Out of non-causes, then. 

Why does it not appear? 
xm. The result is cause-possessor. 

But causes are not even self-possessors. 

How can result be cause-possessor. 

If of non-self-possessors it be a result? 
xrv. There is, therefore, no cause-possessor. 

Nor is there an effect without a cause. 

If altogether no effect arises, 

[How can we then distinguish] 

Between the causes and non-causes? 

2. Examination of Nirvana^ 

I. If every thing is relative, 

No [real] origination, no [real] annihilation, 

How is nirodTjxi^ theiji, conceived? 

Through what deliverance, through what annihilation? 

^ chapter xxv. 
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II. Should every thing be real in substance, 

No [new] creation, no [new] destruction. 

How would nirvana^ then, be reached? 

Through what deliverance, through what annihilation? 

III. What neither is released, nor is it ever reached. 

What neither is annihilation, nor is it eternality. 

What never disappears, nor has it been created, 

This is nirvana. It escapes precision. 

IV. Mrvd^a, first of all, is not a kind of ens^ 

It would then have decay and death. 

There altogether is no ens 

Which is not subject to decay and death. 

V. If nirvana is ens, 

It is produced by causes. 

Nowhere and none the entity exists 
Which would not be produced by causes. 

vr. If nirvana is ens, 

How can it lack substratum? 

There whatsoever is no ens 
Without any substratum. 

vn. If nirvana is not an ens. 

Will it be, then, a non-ensl 
Wherever there is found no ens. 

There neither is a [corresponding] non-^w^. 

vin. Now, if nirvdria is a non-ens. 

How can it, then, be independent? 

For sure, an independent non-ens 
Is nowhere to be found- 

IX. Coordinated here or caused are [separate things], 

We call this world phenomenal; 

But just the same is called nirvana. 

When from causality abstracted. 

X. The Buddha has declared 

That ens and non-^«^ should be both rejected. 

Neither as ens nor as a non-m 
Nirvdi^a therefore is conceived. 

XI. If nirvana were both ens-znd non-m, 

Final deliverance would be also both 
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Reality and unreality together. 

This never could be possible! 

XII. If nirvana were both ens and non-ens^ 

Nirvana could not be uncaused. 

Indeed the ens and the non-^7Z5- 
Are both dependent on causation. 

XIII. How can nirvdr^ represent 
An ens and a non-^;zi‘ together? 

Nirvana is, indeed, uncaused; 

Both ens and non-m are productions. 

XIV. How can nirvana represent 

[The place] of ens and of non-ens together, 
As light and darkness [in one spot] 

They cannot simultaneously be present. 

XV. If it were clear, indeed, 

What an ens means, and what a non-enj, 
We could then understand the doctrine 
About nirvdria being neither ens nor nonrens. 

XVI. If nirvdria is neither ens nor non-m, 

No one can really understand 

This doctrine which proclaims at once 
Negation of them both together. 

xvn. What is the Buddha after his nirvdna? 

Does he exist or does he not exist. 

Or both, or neither? 

We never will conceive it! 

xvm. What is the Buddha, then, at lifetime? 
Does he exist, or does he not exist, 

Or both, or neither? 

We never will conceive it! 

XIX. There is no difference at all. 

Between nirvdija and sarhsdra. 

There is no difference at all 
Between sarhsdra and nirvdr^, 

XX, What makes the limit of nirodryi 
Is also then the limit of sarhsdra. 

Between the two we cannot find 
The slightest shade of difference, 
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XXI. [Insoluble are antinomic] views 
Regarding what exists beyond niroaria^ 

Regarding what the end of this world is. 

Regarding its beginning. 

XXII. Since everything is relative [we do not know]. 

What is finite and what is infinite? 

What means finite and infinite at once? 

What means negation of both issues? 

xxm. What is identity, and what is difference? 

What is eternity, what non-eternity? 

What means eternity and non-eternity together? 

What means negation of both issues? 

XXIV. The bliss consists in the cessation of all thought, 

In the quiescence of plurality. 

No [separate] reality was preached at all. 

Nowhere and none by Buddha! 

In this case how can the reproach made above affect us 1 Our view is 
that nirvana represents quiescence, i.e,, the non-applicability of all the 
variety of names and [non-existence of] particular objects. This very 
quiescence, so far as it is the natural [genuine] quiescence [of the world], is 
called bliss. The quiescence of plurality is also a bliss because of the cessa- 
tion of speech or because of the cessation of thought. It is also a, bliss 
because, by putting an end to all defiling agencies, all individual existences 
are stopped. It is also a bliss because, by quenching all defiling forces, all 
instinct [and habits of thought] have been extirpated without residue. It 
is also a bliss because, since all the objects of knowledge have died away, 
knowledge itself has also died. 
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1. The Rise of the Systems 

The age of Buddha [563-483 b.g.] represents the great springtide 
of philosophic spirit in India. The progress of philosophy is generally 
due to a powerful attack on a historical tradition when men feel 
themselves compelled to go back on their steps and raise once more 
the fundamental questions which their fathers had disposed of by the 
older schemes. The revolt of Buddhism and Jainism, even such as it 
was, forms an era in the history of Indian thought, since it finally 
exploded the method of dogmatism and helped to bring about a 
critical point of view. For the great Buddhist thinkers, logic was the 
main arsenal where were forged the weapons of universal destructive 
criticism. Buddhism served as a cathartic in clearing the mind of 

the cramping effects of ancient obstructions The need for laying 

the foundations deeper resulted in the great movement of philosophy 
which produced the six systems of thought, where cold criticism and 
analysis take the place of poetry and religion. The conservative 
schools were compelled to codify their views and set forth logical 
defences of them. The critical side of philosophy became as important 
as the speculative. The philosophical views of the presystematic 
period set forth some general reflections regarding the nature of the 
universe as a whole, but did not realise that a critical theory of 
knowledge is the necessary basis of any fruitful speculation. Critics 
forced their opponents to employ the natural methods relevant to 
life and experience, and not some supernatural revelation, in the 

defence of their speculative schemes The force of thought which 

springs straight from life and experience as we have it in the 
Upanisads, or the epic greatness of soul which sees and chants the 
God-vision as in the Bhagavad-gitd give place to more strict philo- 
sophising. . .the spirit of the times required that every system of 
thought based on reason should be recognised as a dariana. All logical 
attempts to gather the floating conceptions of the world into some 
great general ideas were regarded as darsanas. They all help us to see 
some aspect of the truth. This conception led to the view that the 

^ S. Radhakiishnan, Indian Philosophy y n, George Allen & Unwin, Ltd., 1931, pp. 
17-28. 
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apparently isolated and independent systems were really members 
of a larger historical plan. Their nature could not be completely 
understood so long as they were viewed as self-dependent, without 
regard to their place in the historic interconnection. 

2. Relation to the Vedas 

The adoption of the critical method served to moderate the 
impetuosity of the speculative imagination and helped to show that 
the pretended philosophies were not so firmly held as their professors 
supposed. But the iconoclastic fervour of the materialists, the sceptics 
and some followers of Buddhism destroyed all grounds of certitude. 
The Hindu mind did not contemplate this negative result with 

equanimity It cannot be that the hopes and aspirations of sincere 

souls like the rm of the Upanisads are irrevocably doomed. It cannot 
be that centuries of struggle and thought have not brought the mind 

one step nearer to the solution The seers of the Upanisads are the 

great teachers in the school of sacred wisdom. They speak to us of 
the knowledge of God and spiritual life. If the unassisted reason of 
man cannot attain any hold on reality by means of mere speculation, 
help may be sought from the great writings of the seers who claim 
to have attained spiritual certainty. Thus strenuous attempts were 
made to justify by reason what faith implicitly accepts. This is not 
an irrational attitude, since philosophy is only an endeavour to inter- 
pret the widening experience of humanity. The one danger that we 
have to avoid is lest faith should furnish the conclusions for philosophy. 

Of the systems of thought or darsanas^ six became more famous 
than others, viz., Gautama’s Nyaya, Kanada’s Vaisesika, Kapila’s 
Saihkhya, Patanjali’s Yoga, Jaimini’s Purva Mimaihsa and Badara- 
yana’s Uttara Mimaihsa or the Vedanta. They are the Brahmanical 
systems, since they all accept the authority of the Vedas. The systems 
of thought which admit the validity of the Vedas are called dstika^ 
and those which repudiate it ndstika. The dstika^ or ndstika character 
of a system does not depend on its positive or negative conclusions 
regarding the nature of the supreme spirit, but on the acceptance or 
non-acceptance of the authority of the Vedas. . . . 

The philosophical character of the systems is not much com- 
promised by the acceptance of the Veda. The distinction between 
sruti and smrti is well known, and where the two conflict, the former 
is to prevail. The sruti itself is divided into the karma-kanda (the 
Sariihitas and the Brahmangis) and the jhdna~kd^a (the Upanisads). 
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The latter is of higher value, though much of it is set aside as mere 
arthavada or non-essential statements. All these distinctions enable 
one to treat the Vedic testimony in a very liberal spirit. The inter- 
pretations of the Vedic texts depend on the philosophical predilec- 
tions of the authors. While employing logical methods and arriving 
at truths agreeable to reason, they were yet anxious to preserve their 
continuity with the ancient texts. They did not wish it to be thought 
that they were enunciating something completely new. While this 
may involve a certain want of frankness with themselves, it helped 
the spread of what they regarded as the truth. Critics and com- 
mentators of different schools claim for their views the sanction of 
the Veda and exercise their ingenuity in forcing that sanction when 
it is not spontaneously yielded. In the light of the controversies of 
subsequent times, they read into the language of the Vedas opinions 
on questions of which they knew little or nothing. The general con- 
ceptions of the Vedas were neither definite nor detailed, and so 
allowed themselves to be handled and fashioned in different ways by 
different schools of thought. Besides, the very vastness of the Vedas, 
from which the authors could select out of free conviction any portion 
for their authority, allowed room for original thought. 

3. The Sutras 

When the Vedic literature became unwieldy and the Vedic 
thinkers were obliged to systematise their views, the Sutra literature 
arose. The principal tenets of the darsanas are stated in the form of 
sutras or short aphorisms. They are intended to be as short as possible, 
free from doubt, able to bring out the essential meaning and put an 
end to many doubts; and they must not contain anything superfluous 
or erroneous. They try to avoid all unnecessary repetition and employ 
great economy of words. The ancient writers had no temptation to 
be diffuse, since they had to rely more on memory than on printed 
books. This extreme conciseness makes it difficult to understand the 
Sutras without a commentary. 

The different systems developed in different centres of philo- 
sophical activity. The views had been growing up through many 
generations even before they were summed up in the Sutras, They 
are not the work of one thinker or of one age but of a succession of 
thinkers spread over a number of generations. As the Sutras pre- 
suppose a period of gestation and of formation, it is difficult for us 
to trace their origin The systems must have evolved at a much 
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earlier period than that in which the Sutras were formulated. The 
whole tone and manner of the philosophical Sutras suggests that they 
belong approximately to the same period. The authors of the Sutras 
are not the founders or originators of the systems but only their 
compilers or formulators. This fact accounts for the cross references 
in the philosophical Sutras, and it must be noted that the various 
systems had been growing side by side with one another during the 
period which preceded the formation of the Sutras. To the early 
centuries after Buddha and before the Christian era belongs the 
crystallisation of the different systems out of the complex solution. 
Oral tradition and not books were the repositories of the philosophical 
views. It may be that, through lapse of oral tradition, several im- 
portant works perished, and many of those that have reached us are 
not even pure. Some of the earlier important Sutras , ... as well as 
large quantities of philosophical literature, are lost to us, and with 
them also much useful information about the chronological relations 
of the different systems. Max Muller assigns the gradual formation 
of the Sutras to the period from Buddha to Asoka [third century b.c.], 
though he admits that, in the cases of the Vedanta, the Saihkhya 
and the Yoga, a long previous development has to be allowed. This 
view is confirmed by the evidence of Kautilya’s Artha-idstra [300 b.c.]. 
Up till then, the orthodox An^nksiki or logical systems were divided 
mainly into two schools, the Purva Mimaihsa and the Sariikhya. 
Though the references in Buddhist texts are very vague, it may be 
said that the Buddhist Sutras assume a knowledge of the six systems. 
The vivid intellectual life of the early centuries after Buddha flowed 
in many streams parallel to one another, though the impulse to 
codify them was due to the reaction against the systems of revolt. 
These systems of thought undergo modifications at the hands of later 
interpreters, though the resultant system is still fathered on the original 

systematiser The greatest thinkers of India profess to be simply 

scholiasts; but in their attempts to expound the texts, they improve 
on them. Each system has grown in relation to others which it keeps 
always in view. The development of the six systems has been in 
progress till the present day, the successive interpreters defending the 
tradition against the attacks of its opponents. 

In the case of every darsana, we have first of all a period of philo- 
sophic fermentation, which at a particular stage is reduced to sutras 
or aphorisms. This is succeeded by the writing of commentaries on 
the aphorisms, which are followed by glosses, expositions and ex- 

352 



INTRODUCTION 


planatory compendia^ in which the original doctrines undergo modi- 
fications, corrections and amplifications. The commentaries use the 
form of the dialogue, which has come down from the time of the 
Upanisads as the only adequate form for the exposition of a complex 
theme. The commentator by means of the dialogue is enabled to 
show the relation of the view he is expounding to the diverse trains 
of thought suggested by the rival interlocutors. The ideas are re-stated 
and their superiority to other conceptions established. 

4. Common Ideas 

The six systems agree on certain essentials. The acceptance of the 
Veda implies that all the systems have drawn from a common 
reservoir of thought. The Hindu teachers were obliged to use the 
heritage they received from the past, in order to make their views 
readily understood. While the use of the terms avidya [ignorance], 
mdyd [illusion or appearance], purusa [person, self], [self, soul] 
shows that the dialect of speculation is common to the different 
systems, it is to be noted that the systems are distinguished by the 
different significations assigned to those terms in the different schools. 
It frequently happens in the history of thought that the same terms 
and phrases are used by different schools in senses which are essen- 
tially distinct. Each system sets forth its special doctrine by using, 
with necessary modifications, the current language of the highest 
religious speculation. In the systems, philosophy becomes self- 
conscious. The spiritual experiences recorded in the Vedas are 
subjected to a logical criticism. The question of the validity and means 
of knowledge forms an important chapter of each system. Each 
philosophical scheme has its own theory of knowledge, which is an 
integral part or a necessary consequence of its metaphysics. Intuition, 
inference and the Veda are accepted by the systems. Reason is 
subordinated to intuition. Life cannot be comprehended in its fulness 
by logical reason. Self-consciousness is not the ultimate category of 
the universe. There is something transcending the consciousness of 
self, to which many names are given — Intuition, Revelation, Cosmic 
Consciousness, and God-vision. We cannot describe it adequately, so 
we call it the super-consciousness. When we now and then have 
glimpses of this higher forai, we feel that it involves a purer illumina- 
tion and a wider compass. As the difference between mere conscious- 
ness and self-consciousness constitutes the wide gulf separating the 
animal from man, so the difference between self-consciousness and 
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super-consciousness constitutes all the difference between man as he 
is and man as he ought to be. The philosophy of India takes its stand 
on the spirit which is above mere logic, and holds that culture based 
on mere logic or science may be efficient, but cannot be inspiring. 

All the systems protest against the scepticism of the Buddhists, and 
erect a standard of objective reality and truth as opposed to an eternal, 
unstable flux. The stream of the world has been flowing on from 
eternity, and this flow is not merely mental, but is objective; and it 
is traced to the eternal [Nature] or mdyd or atoms. ‘‘That in 
which the world resides, when divested of name and form, some call 
prakrti^ others mdyd^ others atoms."’ It is assumed that whatever has 
a beginning has an end. Everything that is made up of parts can be 
neither eternal nor self-subsistent. The true individual is indivisible. 
The real is not the universe extended in space and time; for its nature 
is becoming and not being. There is something deeper than this — 
atoms and selves, or purusa and prakrti^ or Brahman. 

All the systems accept the view of the great world rhythm. Vast 
periods of creation, maintenance and dissolution follow each other 
in endless succession. This theory is not inconsistent with belief in 
progress; for it is not a question of the movement of the world 
reaching its goal times without number, and being again forced back 
to its starting-point. Creations and dissolutions do not mean the 
fresh rise and the total destruction of the cosmos. The new universe 
forms the next stage of the history of the cosmos, where the unex- 
hausted potencies of good and evil aie provided with the opportunities 
of fulfilment. It means that the race of man enters upon and retravels 
its ascending path of realisation. This interminable succession of 
world ages hcis no beginning. 

Except perhaps the Purva Mimaihsa, all the systems aim at the 
practical end of salvation. The systems mean by release [moksa) the 
recovery by the self of its natural integrity, from which sin and error 
drive it. All the systems have for their ideal complete mental poise 
and freedom from the discords and uncertainties, sorrows and suf- 
ferings of life, “a repose ihaX ever is the same,” which no doubts 
disturb and no rebirths break into. The conception oi jivan-mukti^ or 
liberation in life, is admitted in many schools. 

It is a fundamental belief of the Hindus that the universe is law- 
abiding to the core, and yet that man is free to shape his own destiny in 
it. The systems believe in rebirth and preexistence. Our life is a step on 
a road, the direction and goal of which are lost in the infinite. On this 
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road, death is never an end or an obstacle but at most the beginning 
of new steps. The development of the self is a continuous process, 
though it is broken into stages by the recurring baptism of death. 

Philosophy carries us to the gates of the promised land, but cannot 
let us in; for that, insight or realisation is necessary. We are like 
children stranded in the darkness oisarhsdra [world and life of change 
or appearance], with no idea of our true nature, and inclined to 
imagine fears and to cling to hopes in the gloom that surrounds us. 
Hence arises the need for light, which will free us from the dominion 
of passions and show us the real, which we unwittingly are, and the 
unreal in which we ignorantly live. Such a kind of insight is admitted 
as the sole means to salvation, though there are differences regarding 
the object of insight. The cause of bondage is ignorance, and so 
release can be had through insight into the truth. The ideal of the 
systems is practically to transcend the merely ethical level. The holy 
man is compared to the fair lotus unsullied by the mire in which it 
grows. In his case the good is no more a goal to be striven after, but 
is an accomplished fact. While virtue and vice may lead to a good 
or bad life within the circle of samara^ we can escape from samara 
through the transcending of the moralistic individualism. All systems 
recognise as obligatory unselfish love and disinterested activity, and 
insist on cittasuddhi (cleansing of the heart) as essential to all moral 
culture. In different degrees they adhere to the rules of caste {var^n) 
and stages of life {asramas ) . 

A history of Indian philosophy. . .is beset with innumerable diffi- 
culties. The dates of the principal writers and their works are not 
free from doubt; and in some cases the historicity of well-known 
authors is contested. While many of the relevant works are not 
available, even the few that are published have not all been critically 
studied. A historical treatment of Indian philosophy has not been 
taken up by the great Indian thinkers themselves 

In obedience to custom, which it would be vain to try to unsettle, 
we shall start [in dealing with the six systems of Hinduism] with the 
Nyaya and the VaiSesika theories, which give us an analysis of the 
world of experience, and pass on to the Sainkhya and the Yoga, 
which try to explain experience by bold speculative ventures; and 
we shall conclude with a discussion of the Mimarhsas, which attempt 
to show that the revelations of huti are in harmony with the conclu- 
sions of philosophy. Such a treatment has at least the support of 
sound logic though not of sound chronology. 
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Of the six systems of thought which arose in this period, the Nyaya and 
the Vaisesika systems represent the analytic type of philosophy. The history 
of the Nyaya literature extends over twenty centuries and the long history 
of the thought and the vast amount of significant literature^ in this one 
system is typical of all the systems. The distinctive character of the Nyaya 
philosophy is its critical examination of the objects of knowledge by means 
of the canons of logical proof. Systems of Hindu thought generally accept 
the fundamental principles of the Nyaya logic. The physical and meta- 
physical views of the Nyaya — atomistic realism — are essentially the same 
as those of the Vaisesika. 

literally means that by which the mind is led to a conclusion. 
We are led to conclusions by arguments or reasoning. These arguments 
are either valid or invalid. ^^Nydya^^ in popular usage means “right’* or 
“just,” and so Nyaya becomes the science of right or just reasoning. It is, 
in a wider sense, the science of demonstration or correct knowledge 
{pramdna-^idstra) , In knowledge we can distinguish four factors: subject 
{pramdtr)^ object {prameya)^ the resulting state of cognition {pramiti)^ and 
the means of knowledge {pramdna). The nature of knowledge as valid or 
invalid depends on the last, pramdna. By means of the pramdnas we are led 
to a right apprehension of objects and are enabled to test the validity of 
knowledge. 

Intuition (pratyaksa) is the most important. Though it meant sense- 
perception originally, it soon came to include all immediate appre- 
hension, whether through the aid of the senses or not. Gautama’s defini- 
tion of sense-perception mentions the different factors involved, the senses 
{indriyas)y their objects (arthas)^ the contact of the two {sannikarsa)^ and 
the cognition (jndna) produced by the contact. There are five sense-organs, 
eye, ear, nose, tongue, and skin, which are of the same nature as the five 
elements, light, ether, earth, water, and air, whose special qualities of 
color, sound, smell, taste, and tangibility are manifested by them. Mind 
(manas) is a prerequisite of perception. It mediates between the self and 
the senses. 

There are two kinds of perception, determinate and indeterminate. In 
the former we acquire knowledge of the genus to which the perceived 
object belongs, the specific qualities which distinguish it from other 

^ See S. Radhakrishnan, Indian Philosophy ^ ii, George Allen & Unwin Ltd., 1931, 
pp. 36-41, 
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members of the class, and the union between the two. .These specific 
elements are absent in indeterminate perception, which is of the type of 
simple apprehension. The latter is the starting point of all knowledge, 
though it is not itself knowledge. There are several views of this distinction 
between determinate and indeterminate perception. Later logicians, e.g., 
Dharmakirti, distinguished four kinds of perception; sense-perception, 
mental perception, self-consciousness, and Yogic intuition. 

Inference {anumdna) means, literally, knowledge which follows other 
knowledge. It is also defined as knowledge which is preceded by percep- 
tion. It includes both deductive and inductive inference. There can be 
no inference without a universal connection {vydpti). We infer that the 
mountain is on fire from the fact that there is smoke on the mountain, 
because smoke is universally connected with fire. The Nyaya syllogism has 
five elements: (1) the proposition to be established (the hill is on fire); 
(2) the reason (because it smokes) ; (3) the example (whatever has smoke 
has fire, for example, a kitchen) ; (4) the application (so does this hill) ; 
and (5) the statement of the conclusion (the hill is on fire). There are 
requirements to which each of these five members of an argument must 
conform. For example — ^in an interesting contrast to Western traditional 
formal logic — the third member, the example, indicates that the universal 
proposition which is the logical ground of the inference is based on parti- 
cular and factual instances. Attempts have been made to reduce the 
number of members of the syllogism to three. All are agreed that the 
essentials of the inference are the universal relation and the reason (the 
minor premise). General propositions are traced to an enumeration of 
instances, positive and negative, intuition of the universal, and indirect 
proof by which it is shown that no other hypothesis can account for the 
facts. 

Upamdna is comparison or analogy by which we gain knowledge of a 
thing from its similarity to another. The similarity should be essential, not 
superficial. 

Sabda^ verbal knowledge or testimony, refers to authority. Under this, 
Naiyayikas discuss words, their meanings, and whether they refer to 
individual, or form, or genus. 

The Nyaya thinkers believe that non-existence [abhdva) can be inferred, 
and so it need not be given an independent place — along with the other 
forms of knowledge. 

We find in the Nyaya discussions of memory, doubt, fallacies of reasoning, 
etc. The test of truth is successful action. 

The main selections from the Nyaya system — and from all six systems — 
which follow consist of sutras, short aphoristic statements, and explanatory 
commentaries on these sutras. In general, the sutras are taken from The 
Nydya Sutras of Gotama (3rd century b.g.), translated by S. C. Vidyabhu- 
sana, tr.. Sacred Books of the Hindus, vni (Allahabad: The Panini Office, 
1930), and the commentaries — the portion in smaller type — are from 
Gautama! s Kydyasutras with Vatsyayana’s Bhdsya^ translated by Ganganatha 
Jha (Poona: Oriental Book Agency, 1939). Jha’s translation of the sutras 
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is used occasionally and is so noted. Sometimes a new, alternate transla- 
tion is suggested. 

In the case of a few difficult passages, the commentary is taken from 
the volume of the Sacred Book of the Hindus — ^in which case it is noted 
thus: [S.B.H.] — although these commentaries are not literal translations 
of the original bhdsya (commentary). 

While the Nyaya is a comprehensive system and includes extensive 
exposition of metaphysical and psychological principles, the system, as 
noted above, is especially important for its logical doctrines, and so these 
are included at length in the selections, while Books iii and iv are omitted 
entirely. The substance of the material of these two books will be included 
in the sister-system, Vaisesika, in the next chapter. 

A short selection is added from Udayana Acarya’s (10th century a.d.) 
KtLSumdnjalii The Kusumdnjali or Hindu Proof of the Existence of a Supreme 
Beings with the commentary of Hari Dasa Bhattacarya, translated by 
E. B. Cowell (Calcutta: Baptist Mission Press, 1864). 


A. THE MTAYA StJTRA 
Book I — Chapter I 

Statement of subject matter^ purpose^ and relation of the treatise'^ 

1. ^ Supreme felicity is attained by the knowledge about the true 
nature of the sixteen categories, viz., means of right knowledge, object 
of right knowledge, doubt, purpose, familiar instance, established 
tenet, members [of a syllogism], confutation, ascertainment, dis- 
cussion, wrangling, cavil, fallacy, quibble, futility, and occasion for 
rebuke.^ 

2. Pain, birth, activity, faults [defects] and misapprehension 
[wrong notion] — on the successive annihilation of these in the reverse 
order, there follows release. 

From . . , wrong notion proceeds attachment to the agreeable and 
aversion for the disagreeable: and under the influence of this attachment 
and aversion, there appear the defects, — ^such as envy, jealousy, deceit, 
avarice and the like. 

Urged by these defects, when the man acts, he commits . . . misdeeds. . . . 

What are meant by "‘activity^’ in this connection (in the sutra) are the 
results of activity, . . . 

The ‘‘activity” described above (in the form of merit and demerit) 
becomes the cause of mean and respectable birth (respectively) ; . . , 

^ Such sectional headings are not a part of the original text. 

* These numbers indicate the sutras, 

* These categories are treated in order in succeeding sections of the text. 
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When there is birth, there is pain; . . . 

When “true knowledge” is attained, “wrong notions” disappear; on 
the disappearance of “wrong notions” the “defects” disappear; the dis- 
appearance of “defects” is followed by the disappearance of “activity” 
(merit and demerit) ; when there is no activity there is no “birth”; on the 
cessation of birth there is cessation of pain ; cessation of pain is followed 
by final release, which is the “highest good.” 

Definition of the instruments of right cognition 

3. Perception, inference, comparison and word (verbal testi- 
mony) — these are the means of right knowledge. 

Among the four kinds of cognition, perception is the most important; . . . 
when [a man] has once perceived the thing directly, his desires are at rest, 
and he does not seek for any other kind of knowledge; . . . 

4. Perception is that knowledge which arises from the contact of 
a sense with its object, and which is determinate [well-defined], 
unnameable [not expressible in words], and non-erratic [unerring]. 

. . . the name is not (necessarily present and) operative at the time that 
the apprehension of the thing takes place; it becomes operative (and 
useful) only at the time of its being spoken of, or communicated to other 
persons. . . . 

... if the definition of sense-perception consisted of only two terms — 
“that which is produced by the sense-object contact” and “that which is 
not representable by words,” — then the apprehension of water [in the 
case of a mirage]. . .would have to be regarded as “sense-perception.” 

. . , That cognition is erroneous in which' the thing is apprehended as what 
it is not; while, when a thing is perceived as what it is, the perception is 
not erroneous. 

When the man observes from a distance, and sees (something rising 
from the earth), the cognition that he has is in the (doubtful) form — “this 
is smoke, or this is dust”; inasmuch as this doubtful cognition is also 
produced by the contact of the sense-organ with the object, it would have 
to be regarded as sense-perception, if this were defined simply as “that 
which is produced by the contact of the sense-organ with the object,” 
With a view to guard against this, the author has added the further 
qualification that the cognition should be well-defined. 

5. Inference is knowledge which is preceded by perception, and 
is of three kinds, viz., a priori^ a posteriori and “commonly seen.®’ 

6. Comparison [analogy] is the knowledge of a thing through its 
similarity to another thing previously well known. 

7. Word (verbal testimony) is the instructive assertion of a reliable 
person. 
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Definition of the objects of right cognition 

9. Soul (self)j body, senses, objects of sense, intellect, naind, 
activity, fault, transmigration [rebirth], fruit, pain, and release — 
are the objects of right knowledge. 

10. Desire, aversion, volition, pleasure, pain, and intelligence are 
the marks of the soul.^ 

11. Body is the site of gesture [actions], senses, and sentiments 
[objects]. 

‘'How is the body the vehicle of objects [or sentiments]?” 

That is to be regarded as the vehicle of objects in which receptacle there 
appear the feelings of pleasure and pain caused by the contact of the 
sense-organs with those objects; — ^and such a receptacle is the body. 

12. Nose, tongue, eye, skin, and ear are the senses produced from 
elements. 

13. Earth, water, light, air, and ether — these are the [material] 
elements. 

14. Smell, taste, colour, touch, and sound are objects of the senses 
and qualities of the earth, etc. 

15. Intellect {buddhi\^ apprehension [upalabdhi]^ and knowledge 
[jmnd] — these are not different from one another. 

It is not possible for cognition to belong to the unconscious instrument 
buddhi; as if it were, then buddhi could be a conscious entity; while there 
is a single conscious entity, apart from the aggregate of the body, and the 
sense-organs. Though the sentence composing the sutra is for the purpose 
of providing the definition of one of the objects of cognition, yet it is taken as 
implying the other fact (the refutation of the Saihkhya theory) by the 
force of the argument (implied in the mention of the synonyms). [Ac- 
cording to the Saihkhya philosophy, intellect [buddhi), which is the first 
thing evolved out of primordial matter [prakrti], is altogether different 
from knowledge (jndna), which consists in the reflection of external objects 
on the self {purusa), the abode of transparent consciousness.] 

16. The mark of the mind is that there do not arise (in the self) 
more acts of knowledge than one at a time. 

. , . even though at one and the same time several perceptible objects . . . 
are in close proximity to the respective perceptive sense-organs,. . .yet 
there is no simultaneous cognition of them; and from this we infer that 
there is some other cause [namely, the mind], by whose proximity cogni- 

^ These are all marks or indications of (or arguments for) the existence of a permanent 
and common agent in man, because without such a permanent agent none of these 
fimctions would be possible since they all require remembrance, continuity, anH identity 
of the self (or soul) throughout Giperieuce. 
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tion appears. ... If the proximity of sense-organs to their objects, by them- 
selves, independently of the contact of the mind, were the sole cause of 
cognitions, then it would be quite possible for several cognitions to appear 
simultaneously. 

17. Activity is that which makes the voice, mind, and body begin 
their action. 

[or] 

Activity consists in the efforts or operation of voice, mind, and 
body. 

18. Faults have the characteristic of causing activity. [The faults 
are] attachment, aversion, and ignorance. 

19. Transmigration means re-births. 

Having died, when [the self] is born again in an animate body, this 

being born again constitutes the rebirth of that [self] which is born 

The recurrence of this process of birth and death should be regarded as 
without beginning, and ending only with final release. 

20. Fruit is the thing produced by activity and faults. 

Fruition consists in the experiencing of pleasure and pain, as every 
action leads to pleasure and pain. 

21. Pain has the characteristic of causing uneasiness. 

. . .Every thing (i.e,, body, etc., and also pleasure and pain), being 
intermingled with i.e., invariably accompanied by, never existing apart 
from — pain, is inseparable from pain; and as such is regarded as pain 
itself. Finding everything to be intermingled with pain, when one wishes 
to get rid of pain, he finds that birth (or life) itself is nothing but pain; 
and thus becomes disgusted (with life) ; and being disgusted, he loses all 
attachment; and being free from attachment, he becomes released. 

22. Release is the absolute deliverance from pain. 

When there is a relinquishing of the birth that has been taken and the 
non-resumption of another — this condition, which is without end (or 
limit) is known as final release.”. . .This condition of immortality, free 
from fear, imperishable (unchanging), consisting in the attainment of 
bliss, is called Brahman.^^ 

Definition of the pre-requisites of a process of ratiocination or reasoning {nydya) 

23. Doubt, which is a conflicting judgment about the precise 
character of an object, arises from the recognition of properties 
common to many objects, or of properties not common to any of the 
objects, from conflicting testimony, and from irregularity of percep- 
tion and non-perception. 
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24. Purpose [or motive] is that with an eye to which one proceeds 
to act. 

25. A familiar instance [or example] is the thing about which an 
ordinary man and an expert entertain the same opinion. 

[The familiar instance aids in overthrowing contradicting opinions and 
in confirming one’s opinions, and serves as ‘‘one of the essential factors 
of the inferential process.”] 

Definition of the tenet which is the basis of reasoning {nydya) 

26. An established tenet is a dogma resting on the authority of a 
certain school, hypothesis, or implication. 

Definition of reasoning {nydya) 

32. The members (of a syllogism) are proposition, reason, example, 
application, and conclusion. 

33. The proposition is the declaration of what is to be established. 

[Example:] Sound is non-eternal. 

34. The reason is the means for establishing what is to be estab- 
lished through the homogeneous or affirmative character of the 
example. 

[Example: Sound is non-eternal] because sound has the character of 
being a product; as a matter of fact, everything that is a product is non- 
etemal. 

35. Likewise through heterogeneous or negative character. 

For example, — Sound is non-etemal, because it has the character of 
being produced, [and] that which has not the character of being produced 
is always eternal, e.g., such substances as the self and the like. 

36. A homogeneous [or aflSrmative] example is a familiar instance 
which is known to possess the property to be established, and which 
implies that this property is invariably contained in the reason given. 

. . . the form of the inference being : Sound is non-eternal, because it 
has the character of being produced, just like such things as the dish 

37. A heterogeneous [or negative] example is a familiar instance 
which is known to be devoid of the property to be established, and 
which implies that the absence of this property is invariably rejected 
in the reason given. 

E.g., Soimd is non-eternal, because it has the character of being pro- 
duced — everything not having the character of being produced is eternal, 
for instance, the self. . . . 
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38. The ‘re-affirmation’ is that which, on the strength of the 
instance, re-asserts the subject as being ‘so’ [i.e., as possessing the 
character which has been found, in the instance, to be concomitant 
with what is to be established] — or as being ‘not so’ [i.e., as not 
possessing the character which has been found in the instance to be 
concomitant with the negation of what is to be established. [Jha] 

{a) When the instance cited is the homogeneous one, which is similar 
to the subject, — e.g., when the dish is cited as the example . . . — YJt have 
the re-affirmation [application] stated in the form, sound is so — ^i.e., 
sound is a product. 

(h) When the instance cited is the heterogeneous one, which is dis- 
similar to the subject, — e.g., when the self is cited as an example . . . 
— the re-affirmation [application] is stated in the form, sound is not so 

39. Conclusion is the re-stating of the proposition, after the reason 
has been mentioned. 

Definition of processes subsidiary to reasoning {nydya) 

40. Confutation, which is carried on for ascertaining the real 
character of a thing of which the character is not known, is reasoning 
which reveals the character by showing the absurdity of all contrary 
characters. 

41. Ascertainment [demonstrated truth] is the removal of doubt, 
and the determination of a question, by hearing two opposite sides. 


Book I — Chapter II 

Definition of controversy 

1. Discussion consists in the putting forward (by two persons) of 
a conception and a counter-conception, in which there is supporting 
and condemning by means of proofs and reasonings, — neither of 
which is quite opposed to the main doctrine (or thesis), and both of 
which are carried on in full accordance with the method of reasoning 
through the five factors. [Jha] 

2. Wrangling [disputation], which aims at gaining victory, is the 
defence or attack of a proposition in the manner aforesaid, by 
quibbles, futilities, and other processes which deserve rebuke. 

3. Cavil is a kind of wrangling, which consists in mere attacks on 
the opposite side. 
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Definition of fallacious marks of inference 

4. Fallacies of a reason are the erratic [inconclusive], the con- 
tradictory, the equal to the question [neutral], the unproved, and 
the mistimed. 

5. The erratic [inconclusive] is the reason which leads to more 
conclusions than one. 

As for example, in the reasoning “Sound is eternal because it is in- 
tangible — the jar which is tangible has been found to be non-eternal, — 
and sound is not tangible, — therefore, being intangible, sound must be 
eternal,” — ^we find that the character of intangibility has been put forward 
as proving the character of eternality; while as a matter of fact the two 
characters do not bear to each other the relation of proof and proved. . . . 

6. The contradictory is the reason which opposes what is to be 
established. 

7. Equal to the question [the “ neutral reason ”] is the reason which 
provokes the very question, for the solution of which it was employed. 

That reasoning, in which what is put forward as the reason is the 
character that is admitted (by both parties) to be common (to that which 
is to be established and its reverse), is “equal to doubt” (in not leading 
to a certain conclusion); and such a reason, therefore, has been called 
“indecisive”;. . . 

8. The unproved is the reason which stands in need of proof, in 
the same way as the proposition does. 

[As an example:] . . .“Shadow is a substance,” — the proposition; to 
prove which is put forward the reason “because it has motion”; and this 
reason does not differ from the proposition, inasmuch as it is still to be 
proved;... 

9. The mistimed is the reason which is adduced when the time is 
passed in which it might hold good. 

Definition of fraud or quibble 

10. Qmbble [casuistry] is the opposition offered to a proposition 
by the assumption of an alternative meaning. 

11. It is of three kinds, viz., quibble in respect of a term, quibble 
in respect of a genus, and quibble in respect of a metaphor. 

12. Qmbble in respect of a term [verbal casuistry] consists in 
wilfully taking the term in a sense other than that intended by a 
speaker who has happened to use it ambiguously. 

13. Generalising casuistry [quibble in respect to genus] consists in 
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the urging of an absurd signification, which is rendered possible by 
the use of a too generic term. [Jha] 

That word is called ‘'too generic’’ which, while applying to the thing 
desired to be spoken of, also over-reaches it; e.g., the brdkminhood — ^which 
is denoted by the term ''brahmin^' — ^is, sometimes found to be concomitant 
with “learning and character” and sometimes it is found to over-reach it, 

i.e., not concomitant with it.. . 

14. Quibble in respect of a metaphor consists in denying the proper 
meaning of a word by taking it literally, while it was used meta- 
phorically, and vice versa. 

Defects of reasoning due to the incapacity of the reasoner 

18. Futility consists in offering objections founded on mere simi- 
larity or dissimilarity. 

19. An occasion for rebuke [a clincher] arises when one misunder- 
stands, or does not understand at all. 

The man who misapprehends things becomes defeated; and “clincher” 
consists in this defeat. 


Book II — Chapter I 

Re-examination of doubt 

1. Some say that doubt cannot arise from the recognition of 
common and uncommon properties, whether conjointly or separately. 

2. It is further said that doubt cannot arise, either from conflicting 
testimony, or from the irregularity of perception and non-perception. 

3. In the case of conflicting testimony there is, according to them, 
a strong conviction (on each side). 

4. Doubt, they say, does not arise from the irregularity of per- 
ception and non-perception, because in the irregularity itself there 
is regularity. 

5. Likewise, there is, they say, the chance of an endless doubt, 
owing to the continuity of its cause. 

6. In reply, it is stated that the recognition of properties common 
to many objects, etc., are certainly causes of doubt, if there is no 
reference to the precise characters of the objects: there is no chance 
of no-doubt or of endless-doubt. 

7. Examination should be made in this way of each case where 
there is room for doubt. 

^ This is the case when the term is xised to refer to the group brahmin** in a general 
sense regardless of the actual possession or non-possession of “learning and character.” 
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Detailed examination of perception 

21. An objector may say that the definition of perception as given 
before is untenable, because incomplete. 

22. Perception, it is said, cannot arise unless there is conjunction 
of self with mind. 

24. The self, we point out, has not been excluded from our defini- 
tion, inasmuch as knowledge is a mark of the self. 

25. The mind, too, has not been omitted from our definition, 
inasmuch as we have spoken of the non-simultaneity of acts of 
knowledge. 

26. Inasmuch as it is only the contact of the sense-organ and the 
object that forms the (distinctive) cause (or feature) of perception, 
it has been mentioned (in the sutra) by means of words directly 
expressing it. [Jha] 

Consideration of the view that perception is the same as inference 

31. Perception, it may be urged, is inference, because it illumines 
only a part as a mark of the whole. 

When the observer cognises the tree, what he actually perceives is only 
its part nearest to himself; and certainly that one part is not the “tree.’ 
So that (when the man cognises the “tree” as a whole) what happens is 
that there is an inference of it (from the perception of its one part), just 
like the inference of fire from the apprehension of smoke. 

32. But this is not so, for perception is admitted of at least that 
portion which it actually illumines. 

Examination of the nature of the composite whole 

33. There is, some say, doubt about the whole, because the whole 
has yet to be established. 

34. If there were no whole, there would, it is replied, be non- 
perception of all. 

. . .as for substance in its atomic condition, this could never be an object 
of perception, as atoms are beyond the reach of the sense-organs . . . and 
yet as a matter of fact, all these, substance and the rest, are found to be 
objects of perception, and actually apprehended as such 

35. There is a whole, because we can hold, pull, etc. 

If there were no whole, we could not have held or pulled an entire 
thing by holding or pulling a part of it. We say, “one jar,” “one man,” 
etc. This use of “one” would vanish, if there were no whole. 
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36. [In answer to what has been just urged by the siddhdntin^^ the 
purvapaksin^ might urge that] — “the said conception (of ‘one’ in 
regard to the many) would be similar to the notion that we have in 
regard to such (collective) things as the ‘army’ and the ‘forest’”; — 
but even so the conception would not be possible ; as atoms are beyond 
the reach of the senses.^ [Jha — 37] 

Examination of inference 

37. Inference, some say, is not a means of right knowledge, as it 
errs in certain cases, e.g., when a river is banked, when something is 
damaged, arid when similarity misleads, etc. 

If we see a river swollen, we infer that there has been rain; if we see 
the ants carrying off their eggs, we infer that there will be rain; and if 
we hear a peacock scream, we infer that clouds are gathering. These 
inferences, says an objector, are not necessarily correct, for a river may 
be swollen because embanked, the ants may carry off their eggs because 
their nests have been damaged, and the so-called screaming of a peacock 
may be nothing but the voice of a man. 

38. It is not so, because our inference is based on something else 
than the part, fear and likeness. 

. . .the “falsity” that has been urged does not apply to inference; it is 
clear that what is not an inference has been mistaken for inference. . . . 

Introductory examination of the nature of time^ especially the present^ 

39. There is, some say, no present time because when a thing falls, 
we can know only the time through which it has fallen and the time 
through which it will yet fall. 

40. If there is no present time, there will, it is replied, be no past 
and future times, because they are related to it. 

41. The past and future cannot be established by a mere mutual 
reference. 

42- If there were no present time, sense perception would be 
impossible, [and therefore no] knowledge would be possible. 

^ One who holds the true doctrine, in this case the follower of the Nyaya school. 

® One who opposes the accepted doctrine. 

® The commentary presents many arguments to prove the reality of the composite as 
distinct from its parts. 

* It has been asserted (in the bhdsya [commentary], under sutra i.i.5) that inference is 
applicable to all three points of time because it apprehends the three points of time. 
Against this also an objection has been raised (by Buddhists); the objection and the 
reply are given in the following sutras. 
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Perception is brought about by the contact of the sense-organ with the 
object; and that which is not present. . .cannot be in contact with a 
sense-organ; . . . 

43. We can know both the past and the future, for we can conceive 
of a thing as [having been] made and as about to be made. 

Examination of analogs {comparison] 

44. Comparison, some say, is not a means of right knowledge, as 
it cannot be established either through complete or considerable or 
partial similarity. 

45. This objection does not hold good, for comparison is estab- 
lished through similarity in a high degree. 

Examination of testimony {lit.^ word) in general 

49. Verbal testimony, say some, is inference, because the object 
revealed by it is not perceived but inferred. 

52. In reply, we say that there is reliance on the matter signified 
by a word [testimony], because the word has been used by a reliable 
person. 

Examination of the Veda {word or testimony] in particular^ Le.^ scripture 

57. The Veda, some say, is unreliable, as it involves [in detail] the 
faults of untruth, contradiction, and tautology. 

58. The so-called untruth in the Veda comes from some defect in 
the act, operator or materials of sacrifice. 

59. Contradiction would occur if there were alteration of the time 
agreed upon. 

60. There is no tautology, because reiteration is of advantage. 

68. The Veda is reliable like the spell [incantations] and medical 

science [scripture], because of the reliability of their authors. 

Book II — Chapter II 

Examination of the fourfold division of the means of right knowledge 
{pramd^] 

1 . Some say that the means of right knowledge are more than four, 
because rumour [tradition or hearsay], presumption, probability 
[deduction], and non-existence [antithesis] are also valid. 

2. This, we reply, is no contradiction, since rumour is included in 
verbal testimony, and presumption, probability, and non-existence 
are included in inference. 
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3. Presumption, some say, is not valid, because it leads to un- 
certainty. 

4. We reply : if there is any uncertainty, it is due to your supposing 
that to be a presumption which is not really so. 


Examination of the doctrine of the non-eternality of sound or words \sabdd\'^ 

13. Sound is not eternal, because it has a beginning [a cause] and 
is cognised by our sense and is spoken of as artificial. 

14. Some will not accept this argument, because the non-existence 
of a jar and the genus of it are eternal, and eternal things are also 
spoken of as if they were artificial. 

[E.g., We speak of the part of a self, the part of space, etc., a thing 
having parts being non-eternal, whereas self and space are admitted to 
be eternal.] 

15. There is, we reply, no opposition because there is distinction 
between what is really eternal and what is partially eternal, [or: 
between the real (direct) and the figurative (indirect) denotation of 
the word ^'eternal”]. 

16. It is only the things cognised by our sense as belonging to a 
certain genus that must, we say, be inferred to be non-eternal. 

. . .what we mean is that the fact of sound being apprehended through 
sense-contact leads to the inference that in every phenomenon of sound 
there is a series of sounds ; and this fact. . , proves that each of these sounds 
is non-eternal. 

18. Sound is non-eternal, because neither do we perceive it before 
pronunciation, nor do we notice any veil [obstruction] which 
covers it.^ 


Examination of the nature and potency of words 

59, There is doubt as to what a word (noun) really means, as it 
invariably presents to us an individual, form and genus.® 

60. Some say that the word (noun) denotes individual, because it 
is only in respect of individuals that we can use “that,” “collection,” 

1 “Word is the assertion of a reliable person,” meaning that it is only sound of a 
particular kind that can be the means of right cognition; which implies that there are 
several kinds of “sound” \sabdd\. Now in regard to all this *^iabda^ sound,” in general, 
we proceed to consider whether it is eternal or non-eternal. 

® That is, so as to explain its non-apprehension. 

* That is, as inseparable from one another. 
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"^giving,” '^taking/' "‘number/’ ""waxing,” “waning,” “colour,” 
“compound” and "‘propagation.”^ 

61. A word (noun) does not denote an individual, because there 
is no fixation of [restriction to] the latter. 

. . .what is denoted by the word “cow” is not the mere individual by 
itself, without any qualifications, and as apart from the universal (to which 
it belongs), — ^but the individual as qualified by (and along with) the 
universal 

62. Though a word does not literally bear a certain meaning 
[referring to an individual], it is used figuratively to convey the same, 
as in the case of brahmin^ scaffold [platform], mat, king, flour, sandal- 
wood, Ganges, cart, food, and man, in consideration of association, 
place, design, function, measure, containing, vicinity, conjunction, 
sustenance, and supremacy. 

What is meant by “one thing being spoken of as another which is not 
the same as that” is that a thing is spoken of by means of a word which 
is not directly expressive of it. For example, in the expression “feed 
the stick,” the word ""stick” is applied to the brahmin accompanied by 
(carrying) the stick, by reason of ""association.” 

63. Some say that the word (noun) denotes form by which an 
entity is recognised, 

64. “Inasmuch as the ‘washing’ etc. (laid down as to be done to 
the "cow’) cannot be done to the "cow’ of clay, even though it is 
endowed with individuality and configuration, — ^it must be the 
universal (that is denoted by the word).” [Jha] 

65. In reply, we say that it is not genus [universal] alone that is 
meant by a word (noun), because the manifestation of genus depends 
on the form and individuality. 

66. The meaning of a word (noun) is, according to us, the genus, 
form and individual. 

67 . An individual is that which has a definite form and is the abode 
of particular qualities. 

68. The form is that which [indicates or] is called the token of 
the genus. 

69. The ""universal” is the cause (or basis) of comprehensive 
cognition, [Jha] 

^ In all such instances, such as “collection (or group) of cows,” “he gives the cows,” 
“the number of cows,” etc., the individual entities arc referred to. — ^Ed. 
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Book V — Chapter I 

The futile rejoinders [fallacious opposition] 

1. Futilities^ are as follows: — (1) Balancing the homogeneity, 
(2) balancing the heterogeneity, (3) balancing an addition, (4) ba- 
lancing a subtraction, (5) balancing the questionable, (6) balancing 
the unquestionable, (7) balancing the alternative, (8) balancing the 
reciprocity, (9) balancing the co-presence, (10) balancing the mutual 
absence, (11) balancing the infinite regression, (12) balancing the 
counter-example, (13) balancing the non-produced, (14) balancing 
the doubt, (15) balancing the controversy, (16) balancing the non- 
reason, (17) balancing the presumption, (18) balancing the non- 
difference, (19) balancing the non-demonstration, (20) balancing the 
perception, (21) balancing the non-perception, (22) balancing the 
non-eternality, (23) balancing the eternality and (24) balancing the 
effect. 

2. If against an argument based on a homogeneous or hetero- 
geneous example 2 one offers an opposition based on the same kind 
of example, the opposition will be called “balancing the homo- 
geneity’’ or “balancing the heterogeneity.” 

3. The proposition would [should] be established in the same 
manner as the fact of a certain animal being the “cow” is established 
by the presence in it of the class-character of the “cow.” — [Jha] 

If the opposition... is to be valid it must be based on the example, 
homogeneous or heterogeneous, exhibiting a universal connection between 
the reason and the predicate such as we discern between a cow and cow- 
hood or a universal disconnection between the reason and the absence of 
the predicate such as we discern between a cow and absence of cowhood. 
[S.B.H.] 

4. Based upon the difference in the properties of the subject and 
of the example, there occur (futilities called) “balancing an addi- 
tion,” “balancing a subtraction,” “balancing the questionable,” 
“balancing the unquestionable,” and “balancing the alternative”; 
and based upon the fact that [subject and example] both require 
proof, there occurs “ balancing the reciprocity.” [Revised translation 
—Ed.] 


1 Futilities are defined in suira i.ii.l8 as the “offering of objections founded on mere 
similarity or dissimilarity.” 

* See sutras i.i.36-7. 
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If against an argument based on a certain character of the example 
one offers an opposition based on an additional character thereof, the 
opposition will be called balancing an addition.” 

If against an argument based on a certain character of the example 
one offers an opposition based on another character wanting in it, the 
opposition will be called “balancing a subtraction.” 

If one opposes an argument by maintaining that the character of the 
example is as questionable as that of the subject, the opposition will be 
called “balancing the questionable.” 

If one opposes an argument by alleging that the character of the subject 
is as unquestionable as that of the example, the opposition will be called 
“balancing the unquestionable,” 

If one opposes an argument by attributing alternative character to the 
subject and the example, the opposition will be called “balancing the 
alternative.” 

If one opposes an argument by alleging reciprocity — that is, that both 
subject and example equally require proof — of the subject and the example, 
the opposition will be called “balancing the reciprocity.” [S.B.H.] 

5. This is [or: such arguments are], we say, no opposition because 
there is a difference between the subject and the example although 
the conclusion is drawn from a certain equality [similarity] of their 
characters. 

7. If, against an argument based on the co-presence of the reason 
and the predicate or on the mutual absence of them, one offers an 
opposition based on the same kind of co-presence or mutual absence, 
the opposition will, on account of the reason being non-distinguished 
from or being-non-conducive to the predicate, be called “balancing 
the co-presence’^ or “balancing the mutual absence,” 

Is it by becoming united with the prohandum (proposition) that the 
probans (reason) would establish it? Or by not becoming united with it? 
It cannot establish it by becoming united with it; because by becoming 
united with it, it would become non-different from it, and as such could 
not establish it. When of two things both are existent, and become united, 
— ^which could be the ^'^probans^^ (reason), the “establisher,” and which 
the ^^probandum^" (proposition), the “established”? If, on the other hand, 
the probans (reason) does not become united with th.Q probandum (proposi- 
tion)— then (on that very account) it could not establish it;. . . 

8. This is, we say, no opposition because we find the production 
of pots by means of clay as well as the oppression of persons by spells. 

Neither of the above rejoinders is valid, because there are instances 
(1) where the cause (the potter) is present with the clay to produce the 
jar, and (2) where the cause (the exorcist) is absent from the effect (the 
person whom he kills by means of a spell administered from a distance) 

^ This is a free rendering of a difficult passage, 
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9. If one opposes an argument on the ground of the example 
having been established by a series of reasons or on the ground of the 
existence of a mere counter-example, the opposition will be called 
‘‘balancing the infinite regression’’ or “balancing the counter- 
example.” 

10. The example does not, we say, require a series of reasons for 
its establishment just as a lamp does not require a series of lamps to 
be brought in for its illumination. 

1 1 . The example, we say, cannot be set aside as unreasonable only 
because a counter-example is advanced as the reason. 

[or] 

If the counter-example is an effective reason, the example also 
cannot but be an effective reason. [Jha] 

12. If one opposes an argument on the ground that the property 
connoted by the reason is absent from the thing denoted by the 
subject while the subject is not yet produced, the opposition will be 
called “balancing the non-produced.” 

13. [Answer:] Since it is only when it has been produced that the 
thing is what it is, and since what is urged as the ground (for the 
proposition) does then subsist in it, — the presence of the ground 
cannot be denied. [Jha] 

14. If one opposes an argument on the ground of a doubt arising 
from the homogeneity of the eternal and the non-eternal because the 
example and its genus (or type) are equally objects of perception, 
the opposition will be called “balancing the doubt.” 

The opponent alleges that sound is homogeneous with a pot as well as 
pot-ness inasmuch as both are objects of perception; but since the pot is 
non-eternal and pot-ness (the genus of pots or pot- type) is eternal there 
arises a doubt as to whether the sound is non-eternal or eternal. [S.B.H., 
with slight revision.] 

15. This is, we say, no opposition because we do not admit that 
eternality can be established by the homogeneity with the genus: 
a doubt that arises from a knowledge of the homogeneity vanishes 
from that of the heterogeneity, and that which arises in both ways 
never ends. 

Sound cannot be said to be eternal on the mere ground of its homo- 
geneity with pot-ness (the genus of pots or pot-type) but must be pro- 
nounced to be non-eternal on the ground of its heterogeneity from the 
same in respect of being a product. [S.B.H,] 
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16. By reason of similarity to both, there arises vacillation — 
(opposition) based upon this reasoning is [^‘balancing the con- 
troversy ’ ’] [ Jha] 

By reason of the similarity (of sound) to both, eternal and non-eternal 
things, there is likelihood of the two contrary views [i.e., the original 
proposition as well as its contrary] ; — this is what is meant by the term 
“vacillation.”. . . 

1 7. This is, we say, no opposition because it provokes a controversy 
which has an opposing side. 

, . .The opposition called “balancing the controversy” cannot set aside 
the main argument because it leads to a controversy which supports one 
side quite as strongly as it is opposed by the other side. [S.B.H.] 

18. “Balancing the non-reason’’ is an opposition which is based 
on the reason being shown to be impossible at all the three times. 

The reason or sign is impossible at all the three times because it cannot 
[as a significant reason for the predicate] precede, succeed, or be simul- 
taneous with the predicate or significate. [S.B.H.] 

19. There is, we say, no impossibility at the three times because 
the predicate or significate is established by the reason or sign. 

... we find that the accomplishing of what is to be accomplished, as also 
the knowing of what is to be known, is brought about by a cause ; . . . 
[similarly] the cause [i.e., the reason] is the means of accomplishing what 
is to be accomplished, and of the knowing of what is to be made known. 

20. There is, we further say, no opposition of that which is to be 
opposed, because the opposition itself is impossible at all the three 
times. 

. . . [Similarly] the denial cannot exist, either before, or after, or together 
with, what is denied — and since there can be no “denial” at all (of the 
reason urged by the first party), it follows that the reason (being un- 
deniable) is firmly established. 

21. If one advances an opposition on the basis of a presumption, 
the opposition will be called “balancing the presumption.” 

[For example,] the opponent alleges that if sound is non-eternal on 
account of its homogeneity with non-eternal things (e.g., in respect of its 
being a product), it may be concluded by presumption that sound is 
eternal on account of its homogeneity with eternal things (e.g., in respect 
of its being incorporeal). [S.B.H.] 

^ Such brackets here and in succeeding passages indicate that the names of the types 
of fallacies, etc., used in S.B.H. have been substituted for those used by Jha. 
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22. If things unsaid could come by presumption, there would, we 
say, arise a possibility of the opposition itself being hurt on account 
of the presumption being erratic and conducive to an unsaid con- 
clusion. 

. . .If one says that sound is non-eternal because of its homogeneity 
with non-eternal things,” the presumption that naturally follows is that 
“sound is eternal because of its homogeneity with eternal things” and 
vice versa. There is no rule that presumption should be made in one case 
and not in the case opposed to it; and in the event of two mutually opposed 
presumptions no definite conclusion would follow. [S.B.H.] 

23. “If the presence of a single (common) property were to make 
the two things non-different, — then all things would have to be 
regarded as non-different, because the property of ‘existence’ is 
present in all”; — this contention constitutes [“balancing the non- 
different”]. [Jha] 

The single (common property, in the case in question, is that of coming 
after effort; and because this single property is present in sound and in the 
jar, if these two things be regarded as non-different, — ^i.e., both be regarded 
as “non-eternal”; — then all things should have to be regarded as non- 
different. . . . 

24. The above denial does not hold; because in the case of some 
(common property) the presence of certain (other properties) of the 
similar thing is possible, while in the case of others such presence is 
not possible. [Jha] 

25. [“Balancing the demonstration”] is based upon the presence 
of grounds for both (views). [Jha] 

26. This denial has no force; because the presence of ground in 
support (of the original proposition) is admitted. [Jha] 

27. If an opposition is offered on the ground that we perceive the 
character of the subject even without the intervention of the reason, 
the opposition will be called “balancing the perception.” 

28. Inasmuch as the property in question may be due to some 
other cause, — the denial has no force at all. [Jha] 

29. If against an argument proving the non-existence of a thing 
by the non-perception thereof, one offers an opposition aiming at 
proving the contrary by the non-perception of the non-perception, 
the opposition will be called “balancing the non-perception.” 

30. The reasoning through non-perception is not, we say, sound, 
because non-perception is merely the negation of perception. 

32. If by reason of “similarity” two things be regarded as having 
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analogous properties, then all things should have to be regarded as 
‘‘non-eternal/’ — this contention constitutes [“balancing the non- 
eternality ’ . [ Jha] 

“When the first party says that — ‘Sound should be regarded as non- 
eternal, by reason of its similarity to the jar, which is non-eternal,’ — he 
becomes faced with the undesirable contingency of having to regard all 
things as non-eternal, by reason of their similarity (consisting of existence) 
to the jar, which is non-eternal.”^ 

33. If rejection can be based upon “similarity,” there should be 
rejection also of the denial (set up by the opponent), as there is a 
similarity between the denial and that which it is sought to deny. 
[Jha] 

. . .the said “denial” has this similarity to the original view that both 
are equipped with the factors of reasoning, proposition and the rest. . . . 

34. What serves as the reason is that property which is definitely 
known to subsist in the example, as being an infallible indicator of 
the proposition ; and since such a reason can be of both kinds, there 
can be no non-difference (among all things). [Jha] 

35. If one opposes an argument by attributing eternality to all 
non-eternal things on the ground of these being eternally non-eternal, 
the opposition will be called “balancing the eternal.” 

36. Inasmuch as the everlasting character of the “non-eternality ” 
in the subject of denial (sound) [is admitted by the opponent], the 
“non-eternality” of the non-eternal thing (sound) becomes estab- 
lished; so that there can be no basis for the denial. [Jha] 

37. If one opposes an argument by showing the diversity of the 
effect of efforts, the opposition will be called “balancing the effect.” 

. . .“Coming into existence after effort” we find in the case of the jar, 
etc., and we also find the “manifestation” of things concealed under some 
obstruction, by the removal of the obstruction [and this also is the outcome 
of effort] ; and there is no special reason to show whether sound comes 
into existence after effort, or there is only manifestation of it (after effort) ; 
and the opposition set up on the basis of this fact of both these (production 
and manifestation) being equally the “products of effort,” is [“balancing 
the effect”]. 

38. Effort did not give rise to the second kind of effect [e.g., mani- 
festation], because there was no cause of non-perception. 

[or] 

Effort cannot be regarded as the cause (of the manifestation of 

^ This is a free reading of the commentary. 
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sound), as there is not present (in the case of sound) any cause of its 
non-apprehension. 

39. The same defect, we say, attaches to the opposition too. 

... if an argument is to be set aside owing to an ambiguous meaning 
of the word ‘‘effect,” why is not the opposition too set aside on the same 
ground?. . . [S.B.H.] 

40. The same may be said by the first party in answer to all (futile 
rejoinders) • [Jha] 

In connection with all that may be taken as the basis of the futile 
rejoinders — e.g., “similarity” and the rest — ^whenever no special cor- 
roborative reason may be found — ^the contention may be put forward (by 
the first party) that both views stand on the same footing. 

41. Defect attaches to the opposition of the opposition just as it 
attaches to the opposition. 

42. If one admits the defect of his opposition in consequence of 
his statement that an equal defect attaches to the opposition of the 
opposition, it will be called “admission of an opinion’’ [or: “con- 
fession of the contrary opinion”]. 

43. “Admission of an opinion” also occurs when the disputant, 
instead of employing reasons to rescue his side from the defect with 
which it has been charged, proceeds to admit the defect in consequence 
of his statement that the same defect belongs to his opponent’s side 
as well. 


Book V — Chapter II 

Examination of clinchers and causes for rebuke 

1. The occasions for rebuke are the following: — (1) hurting the 
proposition, (2) shifting the proposition, (3) opposing the proposi- 
tion, (4) renouncing the proposition, (5) shifting the reason, 
(6) shifting the topic, (7) the meaningless, (8) the unintelligible, 
(9) the incoherent, (10) the inopportune, (11) saying too little, 
(12) saying too much, (13) repetition, (14) silence, (15) ignorance, 
(16) non-ingenuity, (17) evasion, (18) admission of an opinion, 
(19) overlooking the censurable, (20) censuring the non-censurable, 
(21) deviating from a tenet, and (22) the semblance of a reason. 

2. “Hurting the proposition” occurs when one admits in one’s 
own example the character of a counter-example. 

3. “Shifting the proposition” arises [when] upon the instance of 
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one’s proposition being opposed one defends it by importing a new 
character to one’s example and counter-example. 

4. ‘^Opposing the proposition” occurs when the proposition and 
its reason are opposed to each other. 

5. A proposition being opposed, if one disclaims its import, it will 
be called renouncing the proposition.” 

6. “Shifting the reason” occurs when, the reason of a general 
character being opposed, one attaches a special character to it. 

7. “Shifting the topic” is an argument which, setting aside the 
real topic, introduces one which is irrelevant. 

8. “The meaningless” is an argument which is based on a non- 
sensical combination of letters into a series.^ 

9. “The unintelligible” is an argument, which, although repeated 
three times, is understood neither by the audience nor by the 
opponent. 

10. “The incoherent” is an argument which conveys no con- 
nected meaning on account of the words being strung together 
without any syntactical order. 

11. “The inopportune” is an argument the parts of which are 
mentioned without any order of precedence. 

12. If an argument lacks even one of its parts [or: is wanting in 
any one of the factors of reasoning], it is called “saying too little” 
[or: “the incomplete”]. 

13. “Saying too much” [“the redundant”] is an argument which 
consists of more than one reason or [and/or] example. 

14. “Repetition” is an argument in which (except in the case of 
reinculcation] the word or the meaning is said over again. 

15. “Repetition” consists also in mentioning a thing by name 
although the thing has been indicated through presumption. 

16. “Silence” is an occasion for rebuke which arises when the 
opponent makes no reply to a proposition although it has been 
repeated three times by the disputant within the knowledge of the 
audience. 

17. “Ignorance” is the non-understanding of a proposition. 

18. “Non-ingenuity” consists in one’s inability to hit upon a 
reply. 

19. “Evasion” arises if one stops an argument on the pretext of 
going away to attend another business. 

^ An example is the effort to convince in a foreign language a person ignorant of that 
language. 


378 



myAta 


20. If the party admits the flaw in his own thesis, and then urges 
the same in that of the opponent, — this is a case of [‘‘the admission 
of an opinion ”] . [ Jha] 

21. “Overlooking the censurable” consists in not rebuking a 
person who deserves rebuke. 

22. “ Censuring the non-censurable ” consists in rebuking a person 
who does not deserve rebuke. 

23. A person who, after accepting a tenet, departs from it in the 
course of his disputation, is guilty of “deviating from a tenet.” 

24. “The fallacies of reason” already explained^ do also furnish 
occasions for rebuke. 


B. NTAYA KUSUMAJ^JALI 

Now although with regard to that Being whom all men alike worship, 
whichever of the (four well-known) ends of man^ they may desire, — 
(thus the followers of the Upanisads [worship it] as the very knower, — the 
disciples of Kapila as the perfect first Wise, — those of Patanjali as Him 
who, untouched by pain, action, fruit or desert, having assumed a body 
in order to create, revealed the tradition of the Veda and is gracious to 
all living beings, — the Mahapasupatas ^ as the Independent one, undefiled 
by vaidic [Vedic] or secular violations, — the Saivas as Siva, — the Vais- 
navas^ as Purusottama, — the followers of the Puranas^ as the great Father 
(Brahma), — the Geremonialists as the Soul of the sacrifice, — the Saugatas® 
as the Omniscient, — the Jainas as the Unobstructed, — the Mimarhsakas 
as Him who is pointed out as to be worshipped, — the Carvakas as Him 
who is established by the conventions of the world, — the followers of the 
Nyaya as Him who is all that is said worthy of Him, — ^why farther detail? 
whom even the artizans themselves worship as the great artizan, Visva- 
karman) — although, I say, with regard to that Being, the adorable Siva, 
whom all recognise throughout the world as universally acknowledged 
like castes, families, family invocations of Agni, schools, social customs, 
&c., how can there arise any doubt? and what then is there to be ascer- 
tained? (Introductory commentary, i.3.) 

1.3. Still this logical investigation may be well called the contem- 
plation of God, and this is really worship when it follows the hearing 
of the sruti ([revealed scriptures]).^ 

^ See above, sutras i.ii.4-9. 

® That is, righteousness {dhatma), wealth {artha), pleasure {kdma), and liberation 
{mok$a ) . 

* Members of an ancient religious sect. ^ Followers of Visnu. 

® Ancient legendary texts. ® Members of an ancient religious sect. 

’ Brackets within parentheses indicate additions made by the editors. Brackets alone 
are those of the translator. 
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Therefore that adorable one who hath been often heard mentioned in 
the sruti^ smrti ([traditional texts]), narrative poems, Puranas, &c., must 
now be contemplated, according to such a huti as “He is to be heard and 
to be contemplated,” and such a smrti as “by the Veda, inference and the 
delight of continued meditation, — ^in this threefold manner producing 
knowledge, a man obtains the highest concentration.” Now there is, in 
short, a fivefold opposition to our theory, — based, first, on the non- 
existence of any supernatural cause of another world (as adrsta, the merit 
and demerit of our actions) — or secondly, on the possibility of our putting 
in action certain causes of another world (as sacrifices), ^ even if God be 
allowed to be non-existent; — or thirdly, on the existence of proofs which 
show the non-existence of God; — or fourthly, on the opinion that, even 
if God does exist, he cannot be a cause of true knowledge to us; — or fifthly, 
on the absence of any argument to prove his existence.^ 

1.4 F rom dependence, — from eternity, — ^from diversity, — ^from uni- 
versal practice, — and from the apportionment to each individual self, 
— mundane enjoyment implies a supernatural cause [i.e., “desert”]. 

Our proposition is that there exists a supernatural cause of another 
world, i.e., a cause beyond the reach of the senses, {a) First of all, then, 
to establish the class of causes in general, he says, “from dependence.” 
Dependence means here that the effect is occasional. All effects must 
have a cause since they are occasional, like the gratification produced by 
food; [otherwise, if they did not depend on a cause, they could be found 
anywhere and always], (i) ([Objection:]) “But if the cause of a jar, &c. 
were eternal, would it not follow that the jar, &c. would also be eternal, 
and therefore we must assume the jar’s cause to be itself only occasional, 
and therefore the perpetual series of causes must be all occasional, each 
dependent on its previous cause?” To meet this objection of a regressus 
ad infinitum, he says, “from the eternity [of the succession of cause and 
effect],” like the continued series of seed and shoot, — the meaning being 
that a regressus ad infinitum ceases to be a fault, if, like this one alleged in 
our illustration, it can be proved by the evidence of our senses, (c) ([Ob- 
jection:]) “But [if you require a cause], why not say [with the Vedantin] 
that Brahma {[Brahman]) alone is the cause, or [with the Sariikhya] Nature 
in the form of various individual intellects”? To meet this, he says, “from 
the diversity [of effects, as heaven, hell, &c.] ”— as the effects imply a 
diversity of causes, from their being diverse as effects, (d) ([Objection:]) 
“But why not accept a visible cause as sacrifices, &c. — ^why have recourse 
to an invisible desert (adrsta) ? ” To meet this, he adds, “from the universal 

^ That is, there is no supernatural cause of rewards and punishments, corresponding 
to the merits and demerits of our actions, a cause that is called ‘*adrsta” (an unseen force) 
in some systems. 

^ That is, sacrificial offerings may bring about rewards and punishments, 

® The five objections serve as the topics of the five chapters of the Kusumdnjali. All of 
the objections are considered in the text in full detail. In the selections given here, only 
the main statements in reply to the objections are given. 
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practice,” i.e., from the fact that all men, desiring fruit in another world, 
do engage in sacrifices, &c. It is only the conviction that they do produce 
heaven, &c. as their fruit, which makes men engage in sacrifices, &c.; 
and these [passing away when the action is over] cannot produce this 
fruit unless by means of some influence which continues to act after the 
rite is over, — and hence is this invisible influence, called merit or demerit, 
established, {e) ([Objection:]) “But why not say that this desert does not 
reside in the same subject as the enjoyment [i.e., the individual self], but 
produces the enjoyment by abiding in the thing enjoyed?” He replies, 
“from the apportionment to each self.” Since the enjoyment resides in 
each word severally, we should be unwarranted to attribute its production 
to a desert residing elsewhere. 

The second objection was that there is no proof of God, since the means 
of attaining paradise can be practised independently of any such being. 
That is to say “sacrifices, which are the instruments of obtaining paradise, 
can be performed even without a God, since it is proved in the Veda that 
sacrifices are a means of obtaining heaven, and the Veda possesses 
authority from its eternity and freedom from defects, and we can also 
gather its authority from its having been accepted by great saints [as 
Manu and others] and therefore you cannot establish the existence of God 
on the ground that he is the author of the Veda; or we may suppose that 
the Veda was made by sages like Kapila and others, who gained omni- 
science by their preeminence in concentrated devotion.” — ^He replies, 
(Introductory commentary, ii. 1 .) 

n.L Since right knowledge requires an external source, since 
creation and destruction take place, and since none other than He 
can be relied on, — there is no other way open. 

The right knowledge caused by testimony is one which is produced by 
a quality in the speaker, viz., his knowledge of the exact meaning of the 
words used; hence the existence of God is proved, as he must be the subject 
of such a quality in the case of the Veda. ([Objection:]) “But may we 
not allow that such a quality as the knowledge of the exact meaning of 
the words used is required in the case of an effect which implies an agent; 
but in the case of the uncreated Veda it is its freedom from defects which 
produces its authoritativeness, and we can know its authoritativeness from 
its having been accepted by great saints?” He replies, “because creation 
and destruction take place.” After a mundane destruction, when the 
former Veda is destroyed, how can the subsequent Veda possess authority, 
since there will then be no possibility of its having been accepted by great 
saints?. . . ([Objection:]) “Well, then, let us say that at the beginning 
of a creation Kapila and others were its authors, who had acquired 
omniscience by the power of merit gained by the practice of concentrated 
devotion in the former aeon.” He replies, “none other than He can be 
relied on.” If you mean by omniscient beings, those endowed with the 
various superhuman faculties of assuming infinitesimal size, &c. and 
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capable of creating everything, then we reply that the law of parsimony 
bids us assume only one such, namely Him, the adorable Lord. There can 
be no confidence in a non-eternal and non-omniscient being, and hence 
it follows that according to the system which rejects God, the tradition of 
the Veda is simultaneously overthrown, — “there is no other way open.” 

The third objection was that there were positive arguments to prove 
God’s non-existence. “Just as we infer ajar’s absence in a given space of 
ground [i.e., its non-existence there,] so we infer God’s non-existence from 
His not being perceived. If you reply that ‘ the Supreme Being is not a, 
legitimate object of perception, and, therefore, since we cannot here have 
a valid non-perception, we cannot assume His non-existence,’ — ^we retort 
that in the same way we might prove that a hare’s horns may exist since 
we have only to maintain that it is not a legitimate object of our per- 
ception.” He answers, (Introductory commentary, iii.l.) 

m.l. In an illegitimate object [of perception] how can there be a 
valid non-perception? and still more, how can you establish your 
contradiction? How can the hare’s horn be precluded as absurd if 
it is an illegitimate object? and how can you have an inference 
without a subject to base it on? 

In the case of the Supreme Being who is not a legitimate object, how 
can there be a valid non-perception? It is only this which precludes a 
thing’s existence; but the absence of perception which obtains in the case 
of God cannot exert this precluding influence, as otherwise we should 
equally be forced to deny the existence of ether, merit, demerit, &c. But 
a horn must be a legitimate object of perception, — ^how then can your 
retort contradict our argument? If you say that a hare’s horn is an 
illegitimate object of perception, then of course its existence is not neces- 
sarily precluded, — there is only an absence of proof to establish it; but 
this cannot be retorted against us as the fifth Cluster ([chapter]) will fully 
show that there are positive arguments to establish God’s existence. 
([Objection:]) “But may we not infer God’s non-existence from the 
absence, in His case, of a body, and also of any assignable motive for 
action? ” He replies, — ^how can you have an inference where the minor 
term is itself controverted? while on the other hand the very proof which 
will establish the existence of the subject (God) is itself sufficient to debar 
your subsequent inference [that there is no God]. 

The fourth objection was that even if God did exist, he could not be 
a cause of right knowledge to us. “ God cannot be an authority to us, 
because he has no right knowledge, as his knowledge lacks the indis- 
pensable characteristic of cognizing an object uncognized before; hence 
he neither possesses right knowledge himself nor can produce it in us, and 
who would trust the words of a being who cannot be a cause of right 
knowledge?” He replies, (Introductory commentary, iv.l.) 
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IV. 1 . Cognizing for the first time is no true mark, as it is both too 
narrow and too wide ; we hold right knowledge to be an independent 
impression which corresponds to the reality. 

Your ‘‘cognizing an object uncognized before” is not an indispensable 
characteristic mark of right knowledge, as it fails to apply in such an 
affirmative instance as repeated knowledge [i.e., seeing a thing a second 
or third time], and wrongly applies to such a negative instance as the 
erroneous judgment that “this [nacre before me] is silver.”. . . 

( [Objection :] ) “ May we not, however, still maintain that God’s know- 
ledge is not properly ‘right knowledge’ since it is not produced by proof; 
and therefore God can neither be a right knower Himself nor be a cause 
of right knowledge to us, since the essential conditions for both are absent 
in Him?” He replies, (Introductory commentary, iv.5.) 

IV.5. Right knowledge is accurate comprehension and right 
knowing is the possession thereof; authoritativeness is, according to 
Gautama’s school ([Nyaya]), the being separated from all absence 
thereof. 

Right knowledge is a notion corresponding to the object; and this is not 
inconsistent with God’s knowledge, even though His knowing be not pro- 
duced [but eternal]. “Right knowing”. . .means the being connected 
with right knowledge by intimate relation. . .and this can be established 
of God, even though He be not a cause of right knowledge to us. In the 
same way God is an authority as being Himself ever connected with right 
knowledge, i.e., as being ever “separated from all absence thereof.” There 
is no need to include as absolutely necessary in your definition that He 
must be an instrument of right knowledge to others, since God’s authori- 
tativeness is thus declared in the Nyaya Sutra (ii.i.69). “The fact of the 
Veda being an authority [i.e., an instrument of right knowledge], like the 
spells [against poison, &c,,] and the medical science, follows from the 
authoritativeness of the fit person (who gave it).”. . . 

The fifth objection was “from the absence of positive proof.” “May 
we not say that there are no proofs to establish God’s existence?” He 
replies, (Introductory commentary, v.l.) 

v.l. From effects, combination, support, &c., traditional arts, 
authoritativeness, iruti (revealed scriptures), the sentences thereof, 
and particular numbers, — an everlasting omniscient Being is to be 
established. 

{a) The earth, &c,, must have had a maker because they have the 
nature of “effects,” like ajar; by a thing’s having a maker we mean that 
it is produced by some agent who possesses the wish to make, and has also 
a perceptive knowledge of the material cause out of which it is to be made. 
{b) “Combination” is an action, and therefore the action which produced 
the conjunction of two atoms, initiating the binary compound, at the 

383 



THE ORTHODOX STSTEMS 

beginning of a creation, must have been accompanied by the volition of 
an intelligent being, because it has the nature of an action, like the actions 
of bodies such as ours, {c) “ Support, &c.” The world depends upon some 
being who possesses a volition which hinders it from falling, because it has 
the nature of being supported, like a stick supported by a bird in the air; 
by being supported we mean the absence of falling in the case of bodies 
possessing weight. By the “&c.” we include destruction. Thus the world 
can be destroyed by a being possessed of volition, because it is destructible, 
like cloth which is rent, (d) *‘From traditional arts.”. . .The traditional 
arts now current, as that of making cloth, &c., must have been originated 
by an independent being, from the very fact that they are traditional 
usages like the tradition of modern modes of writing [invented by men 
independently, as systems of short-hand, &c.]. {e) “From authoritative- 
ness.” The knowledge produced by the Veda is produced by a virtue 
residing in its cause, because it is right knowledge, just as is the case in 
the right knowledge produced by perception, &c. (/) “From sruti^'' i.e., 
the Veda. The Veda must have been produced by a person from its having 
the nature of a Veda like the Aywr Veda [. . .treating of medical science], 
(^) Again, the Veda must have been produced by a person because it has 
the nature of “sentences,” like the Mahdbhdrata; or, in other words, the 
sentences of the Veda were produced by a person because they have the 
nature of sentences, just as the sentences of beings like ourselves, {h) “ From 
particular numbers,” The measure of a binary compound is produced by 
number since it is a derived [not eternal] measure and at the same time 
is not produced by measure or aggregation, . . . the measure of an atom 
does not produce measure because its measure is eternal [and therefore 
incapable of change] or because it is the measure of an atom. Hence at 
the beginning of a creation there must be the number of duality abiding 
in the atoms, which is the cause of the measure of the binary compound, 
but this number cannot be produced at that time by the distinguishing 
perception of beings like ourselves. Therefore we can only assume this 
distinguishing faculty as then existing in God. — By the last words of the 
text it is meant that it is the Being, possessed of this attribute [of om- 
niscience], who is everlasting, and hence is established his eternal 
omniscience. 

([Objection:]) “But how does the fact of a thing’s being an effect 
necessitate that it should have been produced by volition?” He replies, 
(Introductory commentary, v.4.) 

v,4. If it [the atom] acts independently, it ceases to be brute 
matter; if there be no cause there is no effect; a particular effect has 
a particular cause. 

There cannot be an effect without a causer. If the atom were endued 
with volition it would follow that the atom was intelligent, since an 
unintelligent thing can produce an effect only when impelled by an 
intelligent being; ... 
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V.6. Activity is really volition, and this springs from the desire to 
act, and this from knowledge, and the object of this knowledge is a 
command, or [as he would hold] it is rather that which causes a 
command to be inferred. 

V.14. The primary meaning of the potential used imperatively, 
&c., ([i.e., the true meaning of a command]) is the will of the speaker 
in the form of a command enjoining activity or cessation therefrom, 
while we conclude by inference that it is the means to a desired end 
for the doer. 

The will of a fit person, i.e., God, having for its object engagement in 
the performance of an act [i.e., as in command] or refraining therefrom 
[i.e., as in prohibition], is the primary meaning of the affix of the potential, 
&c.; and from these is to be inferred that it is the means to obtain a 
desired end, [and hence the existence of “command*’ proves the existence 
of a commander, God. . .]. 
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VAISESIKA 


This system takes its name from (particularity); it emphasizes 

the significance of particulars or individuals, and is decidedly pluralistic. 
The Vaisesika is mainly a system of physics and metaphysics. It adopts 
a sixfold classification of the objects of experience {padarthas ) : substance, 
quality, activity, generality, particularity, and inherence, to which later 
Vaisesikas added a seventh, non-existence. We find that three of these 
(substance, quality, and activity) possess real objective existence and we 
can intuit them; the others (generality, particularity, and inherence) are 
the products of intellectual discrimination. They are logically inferred, 
not directly perceived. 

Reality consists of substances possessed of qualities. Substances are 
substrates of qualities, but are distinct from the qualities which they possess. 
Earth, water, light, air, ether {dkdJa), time, space, soul (or self), and mind 
are the nine substances which comprise all corporeal and incorporeal 
things. 

The existence of soul is inferred from the fact that consciousness cannot 
be a property of the body, the sense-organs, or the mind. Though the soul 
is all-pervading, its life of knowing, feeling, and willing resides only where 
the body is. The plurality of souls is inferred from their differences in 
status and their variety of conditions. Each soul experiences the con- 
sequences of its own deeds, and the Vaisesika system uses this fact as proof 
of the plurality of souls. Each soul has its characteristic individuality 
(vUesd). Even the fireed souls exist with specific features. 

The Vaisesika adopts the atomic view. Things are composed of invisible 
eternal atoms which are incapable of division. There are four kinds of 
atoms: earth, water, light, and air. 

The Vaisesika has been regarded as non-theistic. Kanada (or Kasyapa) , 
the author of the VaUesika Sutra (much older than Nyaya but later than 
300 B.c,), does not mention God, but later commentators felt that the 
immutable atoms could not by themselves produce an ordered universe 
unless a presiding God regulated their activities. The authorship of the 
Vedas and the conventions of the meanings of words also require us to 
postulate a prime mover. The world cannot be explained by the activities 
of the atoms alone or by the operation of karma. The system therefore 
adopts the view of God which is found in the Nyaya. 
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The selections are taken from (A) The Vaisesika Sutras of Kandda^ with 
the Commentary of Sarhkara Misra, extracts from the Gloss ofjayanarayana, 
and the Bhasya of Candrakanta, translated by Nandalal Sinha, The 
Sacred Books of the Hindus, vi (Allahabad: The Panini Office, 2nd ed., 
1923) ; (B) The Paddrthadharmasamgraha of Prasastapada (4th century a.d.), 
with the Nydyakandali (a.d. 991) of Sridhara, translated by Ganganatha 
Jha (Allahabad: E. J. Lazarus & Co., 1916). 

Topics, such as logic and related subjects, which are treated extensively 
in the selections from the Nyaya system are not included in any detail 
here. 


A. THE VAISESIKA StJTRA 
Book I — Chapter 1 

1. Now, therefore, we shall explain dharma (righteousness). 

2. Dharma (is) that from which (results) the accomplishment of 
exaltation and of the supreme good. 

3. The authoritativeness of the Veda (arises from its) being the 
Word of God [or being an exposition of dharmd\?- 

4. The Supreme Good [of the Predicables] (results) from the 
knowledge, produced by a particular dharma^ of the essence of the 
predicables, substance, attribute, action, genus, species, and com- 
bination [inherence], by means of their resemblances and differences. 

5. Earth, water, fire, air, ether, time, space, self (or soul), and 
mind (are) the only substances. 

6. Attributes are color, taste, smell, and touch, numbers, measures, 
separateness, conjunction and disjunction, priority and posteriority, 
understandings, pleasure and pain, desire and aversion, and volitions. 

7. Throwing upwards, throwing downwards, contraction, expan- 
sion, and motion are actions. 

. 8. The resemblance of substance, attribute, and action lies in this 
that they are existent and non-eternal, have substance as their com- 
binative cause, are effect as well as cause, and are both genus and 
species. 

9. The resemblance of substance and attribute is the characteristic 
of being the originators of their congeners.^ 

10. Substances originate another substance, and attributes another 
attribute. 

^ The text does not use the word “God.” It uses “toi” which means “that.” 

® A preferable translation would be: The resemblance between substances [and sub- 
stance] and between attribute [and attributes] lies in their giving rise to [members of] 
their own class. 
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11. Action, producible by action, is not known. 

12. Substance is not annihilated either by effect or by cause. 

13. Attributes (are destroyed) in both ways. 

14. Action is opposed by its effect. 

15. It possesses action and attribute, it is a combinative cause — 
such (is) the mark of substance. 

16. Inhering in substance, not possessing attribute, not an inde- 
pendent cause in conjunctions and disjunctions, — such is the mark 
of attribute. 

17. Residing in one substance only, not possessing attribute, an 
independent cause of conjunctions and disjunctions — such is the mark 
of action. 

18. Substance is the one and the same cause of substance, attribute, 
and action. 

19. Similarly attribute (is the common cause of substance, attri- 
bute, and action). 

20. Action is the common cause of conjunction, disjunction, and 
impetus. 

21. Action is not the cause of substances. 

22. (Action is not the cause of substance) because of its cessation. 

23. A single substance may be the common effect of more than 
one substance. 

25. Duality and other numbers, separateness, conjunction, and 
disjunction (are originated by more than one substance). 

27. Substance is the joint effect of many conjunctions. 

29. Throwing upwards (is the joint product) of gravity, volition, 
and conjunction. 

30. Conjunctions and disjunctions also (are individually the pro- 
ducts) of actions. 

31. Under the topic of causes in general, action has been stated 
to be not a cause of substances and actions. 


Book I — Chapter 2 

1. Non-existence of effect (follows) from the non-existence of 
cause. 

2. But non-existence of cause (does) not (follow) from the non- 
existence of the effect. 

3. The notions, genus and species, are relative to the under- 
standing. 
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4. Existence, being the cause of assimilation only, is only a genus. 

5. Substantiality, and attribute-ness and action-ness are both 
genera and species. 

6. (The statement of genus and species has been made) with the 
exception of the final species. 

7. Existence is that to which are due the belief and usage, namely 
‘‘ (it is) existent,” in respect of substance, attribute, and action. 

8. Existence is a different object from substance, attribute, and 
action. 

9. And as it exists in attributes and actions, therefore it is neither 
attribute nor action. 

10. (Existence is differeijt from substance, attribute, and action) 
also by reason of the absence of genus-species in it. 

1 2 . (Substantiality is distinct from substance, attribute, and action) 
also by reason of the absence of genera-species in it. 

13. (That attribute-ness is distinct from substance, attribute, and 
action is) explained from its existence in attributes. 

. 1 4. (Attribute-ness is distinct from substance, attribute, and action) 
also by reason of the absence of genera-species in it. 

16. (Action-ness is distinct from substance, attribute, and action) 
also by reason of the absence of genera-species in it. 

17. Existence is one, because of the uniformity of the mark, viz., 
that it is existent and because of the absence of any distinguishing 
mark. 


Book II — Chapter 1 

1 . Earth possesses color, taste, smell, and touch, 

2. Waters possess color, taste, and touch, and are fluid and viscid. 

3. Fire possesses color and touch. 

4. Air possesses touch. 

5. These (characteristics) are not in ether. 

9. And touch (is a mark) of air. 

11. Air is a substance, because it does not contain or reside in 
substance. 

13. The eternality (of air) is evident from its not combining with 
other substances. 

18. But name and effect are the mark (of the existence) of beings 
distinguished from ourselves. 

19. Because name and effect follow from perception. 

20. Egress and ingress — such is the mark (of the existence) of ether. 
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23. Action is not produced on account of conjunction. 

24. The attribute of the effect is seen to be preceded by the 
attribute of the cause. 

25. Sound is not an attribute of things possessing touch, because 
of the non-appearance of (similar) other effects. 

26. Because it combines with other objects, and because it is an 
object of sense-perception, therefore sound is neither an attribute of 
self nor an attribute of mind. 

27. By the method of exhaustion (sound) is the mark of ether. 

29. The unity (of ether is explained) by (the explanation of the 
unity of) existence. 

30. (Ether is one), because there is no difference in sound which 
is its mark, and because there exists no other distinguishing mark. 

31. And individuality also belongs to ether, since individuality 
follows unity. 


Book II — Chapter 2 

2. Smell is established in earth. 

4. Hotness (is the characteristic) of fire. 

5. Coldness (is the characteristic) of water. 

6. ‘‘Posterior’’ in respect of that which is posterior, “simultaneous,” 
“slow,” “quick,” — ^such (cognitions) are the marks of time. 

7. The substantiality and eternality (of time) are explained by (the 
explanation of the substantiality and eternality of) air. 

8. The unity (of time is explained), by (the explanation of the 
unity of) existence. 

9. The name time is applicable to a cause, inasmuch as it does not 
exist in eternal substances and exists in non-eternal substances. 

10. That which gives rise to such (cognition and usage) as “This 
(is remote, etc.) from this,” — (the same is) the mark of space. 

1 1 . The substantiality and eternality (of space are) explained by 
(the explanation of the substantiality and eternality of) air. 

12. The unity (of space is explained) by (the explanation of the 
unity of) existence. 

21. Sound is that object of which the organ of apprehension is 
the ear. 

23. (Sound) is not a substance, since it resides in one substance 
only. 

25. The resemblance (of sound), although it is an attribute, with 
actions, consists in its speedy destruction. 
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26. (Sound does not exist before utterance), because there is no 
mark of (sound as) existent (before utterance), 

27. (Sound is not something which only requires to be brought to 
light), because it differs in property from what is eternal. 

28. And sound is non-eternal (because it is observed to be pro- 
duced) by a cause. 

29. Nor is (the dependence of sound upon a cause) disproved by 
its modifications. 

30. (Sound is not eternal), because the theory that it requires to 
be revealed only will entail a defect. 

31. Sound is produced from conjunction, from disjunction, and 
from sound also. 

32. Sound is non-eternal also because of its mark. 

37. The existence of number (in sound) is with reference to the 
genus. 

Book III — Chapter 1 

1. The objects of the senses are universally known. 

2. The universal experience of the objects of the senses is the mark 
of (the existence of an) object different from the senses and their 
objects. 

3. Perception (as a mark inferring the body or the senses as its 
substratum) (is) a false mark. 

4. (The body or the senses cannot be the seat of perception), 
because there is no consciousness in the causes [i.e., the component 
parts, of the body]. 

5. Because (there would be) consciousness in the effects. 

6. And because it is not known (that any minute degree of con- 
sciousness exists in the water-pot, etc.). 

8. (Although a mark is quite different from that of which it is a 
mark, still they are not wholly unconnected), for any one thing cannot 
be a mark of any other thing. 

19. And activity and inactivity, observed in one’s own self, are the 
marks of (the existence of) other selves. 


Book III — Chapter 2 

1. The appearance and non-appearance of knowledge, on contact 
of the self with the senses and the objects are the marks (of the 
existence) of the mind. 
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2. The substantiality and eternality of mind are explained by (the 
explanation of the substantiality and eternality of) air. 

3. From the non-simultaneity of volitions, and from the non- 
simultaneity of cognitions, (it follows that there is only) one (mind) 
(in each organism). 

4. The ascending life-breath, the descending life-breath, the closing 
of the eye-lids, the opening of the eye-lids, life, the movement of the 
mind, and the affections of the other senses, and also pleasure, pain, 
desire, aversion, and volition are marks (of the existence) of the 
self. 

5. Its substantiality and eternality are explained by (the explana- 
tion of the substantiality and eternality of) air. 

6. There is no visible mark (of the existence of the self), because 
there being contact (of the senses with the body of Yajnadatta) 
perception does not arise (that this self is Yajnadatta). 

7. And from a commonly-observed mark (there is) no (inference 
of anything in) particular. 

8. Therefore (the self is) proved by revelation. 

9. (The proof of the existence of the self is not solely) from revela- 
tion, because of the non-application of the word “I’’ (to other 
designates or objects). 

10. If (there are) such sensuous observations (or perceptions) as 
‘T am Devadatta,” ‘*I am Yajnadatta,*’ (then there is no need of 
inference). 

11. As in the case of other percepts, so, if the self, which is 
grasped by perception, is also accompanied with, or comes at the 
top of, marks (from which it can be inferred), then, by means of 
confirmation, the intuition becomes fastened to one and only one 
object. 

12. ‘‘Devadatta goes,” ‘'Yajnadatta goes,” — ^in these cases, the 
belief (that their respective bodies go) is due to transference. 

13. The transference, however, is doubtful. 

14. Because the intuition " I ” exists in one’s own self, and because 
it does not exist otherwhere, therefore the intuition has the individual 
self as the object of perception. 

18. (The self is) not proved (only) by revelation, since, (as ether 
is proved by sound, so) (the self is) proved in particular by the innate 
as well as the sensible cognition in the form of "I,” accompanied by 
the invariable divergence (of such cognition from all other things), 
as is the case with sound. 
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20, Plurality of selves is proved by status. 

21. (Plurality of selves follows) also from the authority or signi- 
ficance of the Sastras [authoritative texts]. 

Book IV — Chapter 1 

1. The eternal is that which is existent and uncaused. 

2. The effect is the mark (of the existence) of the ultimate atom. 

5. (It is) an error (to suppose that the ultimate atom is not 

eternal). 

Book V — Chapter 1 

17. The first action of the arrow is from impulse; the next is from 
resultant energy produced by that [i.e., the first] action; and similarly 
the next, and the next. 

Book V — Chapter 2 

1. Action in earth (results) from impulse, impact, and conjunction 
with the conjunct. 

2. (If action in earth happens) with a particular consequence, it 
is caused by adrsta [destiny],^ 

3. The falling of waters, in the absence of conjunction, is due to 
gravity. 

4. Flowing (results) from fluidity. 

5. The sun’s rays (cause) the ascent (of water), through conjunc- 
tion with air. 

6. (Particles of water fly upwards), by means of concussion with 
impulse, and of conjunction with the conjunct. 

7. The circulation (of water) in trees is caused by adrsta, 

12. The action of fire and the action of air are explained by the 
action of earth. 

14. The action of the mind is explained by the action of the hand. 

15. Pleasure and pain (results) from contact of self, sense, mind, 
and object. 

16. Non-origination of that (follows) on the mind becoming steady 
in the self; (after it, there is) non-existence of pain in the embodied 
self. (This is) thdit yoga, 

17. Egress and ingress (of life and mind, from and into, body), 
conjunctions [i.e*, assimilation] of food and drink, and conjunctions 
of other products, — these are caused by adrsta, 

^ Adj-ffam: literally, the invisible. Often translated as “destiny.” 
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18. Moksa [emancipation] consists in the non-existence of con- 
junction with the body, when there is at the same time no potential 
body existing, and consequently, re-birth cannot take place. 

21. Space, time, and also ether are inactive, because of their 
difference from that which possesses activity. 

23. (The relation) of the inactive [i.e., attribute and action] (to 
substance), is combination [inherence], (which is) independent of 
actions. 


Book VI — Chapter 1 

5. ['® Result (of action) indicated by the Sdstra (accrues) to the 
performer’’] because there is no causality of the attributes of one self 
in (the attributes of) another self. 

6. That [the reward of action] does not exist [i.e., accrue] where 
the impure are entertained. 

7. Impurity (lies) in killing. 

8. Demerit results from association with him [i.e., an impure 
brahmin]. 


Book VI — Chapter 2 

1. (Of actions) of which the motives are visible and invisible, the 
motive, where no visible (motive) exists, (tends) to exaltation. 

2. Ablution, fast, brahmacarya [abstinence], residence in the family 
of the preceptor, life of retirement in the forest, sacrifice, gift, obla- 
tion, directions, constellations, seasons, and religious observances 
conduce to invisible fruit. 

3. The observance of the four dsramas [stages of life] (has been 
already mentioned). Faith and lack of faith are also (sources of 
adrsta [destiny] or dharma [merit] and adharma [demerit].^ 

4. Upadhd or impurity (denotes) impurity of emotion, or of the 
self; anupadha [purity] (denotes) purity. 

5. The pure is that which possesses prescribed color, taste, smell, 
and touch, and is sprinkled with water along with the recitation of 
sacred hymns, and also without it, or is sprinkled with water both 
with pronation and with supination. 

6. Impure, — ^such is the form of the negation of the pure. 

7. (It is) also something else. 

8. To the unrestrained, exaltation does not accrue from eating 
what is pure, inasmuch as there is an absence of self-restraint; and 

' ^ Revised translation. 

394 



VAI^ESIKA 

it accrues (where there is self-restraint), inasmuch as self-restraint is 
a different thing (from eating). 

9. (Self-restraint alone is not the cause of exaltation), for there is 
non-existence (of exaltation), where (the eating of pure food) does 
not exist. 

12. (Desire and aversion arise) from adrsta also. 

14. Application to dharma [merit] and adharma [demerit] has for 
its antecedents desire and aversion. 

15. Conjunction (of self with body, sense, and life), produced by 
them (i.e., dharma and adharma)^ (is called birth) ; disjunction (of 
body and mind, produced by them, is called death). 

16. (It has been) declared that the actions of the self having taken 
place, salvation (results). 

Book VII — Chapter 1 

2. The color, taste, smell, and touch of earth, water, fire, and air, 
are also non-eternal, on account of the non-eternality of their 
substrata. 

22. Ether, in consequence of its vast expansion, is infinitely large. 
So also is the self. 

23. In consequence of non-existence of universal expansion, mind 
is atomic or infinitely small. 

24. By attributes, space is explained (to be all-pervading). 

25. Time (is the name given) to (a specific, or a universal) cause. 
(Hence, in either case it is all-pervading.) 


Book VII — Chapter 2 

1. Because of its difference from color, taste, smell, and touch, 
unity is a different object. 

2. Similarly, separateness (is a different object). 

4. Actions and attributes being void of number, universal unity 
does not exist. 

5. That [i.e., the cognition of unity in action and attribute] is 
erroneous. 

6. In consequence of the non-existence of unity, however, secondari- 
ness would not exist. 

9. Conjunction is produced by action of any one of two things, 
is produced by action of both, and is produced by conjunction, 
also. 
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10. By this disjunction is explained. 

21. The prior and the posterior (are produced by two objects) 
lying in the same direction, existing at the same time, and being near 
and remote. 

22. (Temporal priority and temporal posteriority are said, by 
suggestion, to arise respectively) from priority of the cause and from 
posteriority of the cause. 

26. That is combination by virtue of which (arises the intuition) 
in the form of “This is here,” with regard to effect and cause. 

27. The negation of substantiality and attribute-ness (in combina- 
tion) is explained by existence. 

28. The unity (of combination is explained) by existence. 

Book VIII — Chapter 1 

2. Among substances, the self, the mind and others are not objects 
of perception. 

4. Substance is the cause of the production of cognition, where 
attributes and actions are in contact (with the senses). 

6. (Cognition which is produced) in respect of substance, attributes 
and action, (is) dependent upon genus and species. 

Book VIII — Chapter 2' 

5. By reason of (its) predominance, and of possession of smell, earth 
is the material cause of the olfactory sense. 

6. In like manner, water, fire and air (are the material causes of 
the sense-organs of taste, color and touch), inasmuch as there is no 
difference in the taste, color and touch (which they respectively 
possess, from what they respectively apprehend). 

Book IX — Chapter 1 

1. In consequence of the non-application of action and attribute 
(to it), (an effect is) non-existent prior (to its production). 

3. (The existent is) a different object (from the non-existent), 
inasmuch as action and attribute cannot be predicated of the non- 
existent. 

5. And that which is a different non-existent from these, is (abso- 
lutely) non-existent. 

9. That which has not been produced, does not exist; — this is an 
identical proposition. 
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11. Perceptual cognition of the self (results) from a particular 
conjunction of the self and the mind in the self. 

12. Perceptual (cognition is) similarly (produced) in the case of the 
other substances. 

Book IX — Chapter 2 

6. Reminiscence (results) from a particular conjunction between 
the soul and the mind and also from impression or latency. 

10. False knowledge (arises) from imperfection of the senses and 
from imperfection of impression. 

11. That (i.e., avidyd) is imperfect knowledge. 

12. (Cognition) free from imperfection, is (called) vidyd or scien- 
tific knowledge, 

13. Cognition of advanced sages, as also vision of the Perfected 
Ones, (results) from dharma or merits. 

Book X — Chapter 2 

1. ^‘(It is the combinative) cause” — ^such (intuition and usage), 
with regard to substance, (arise) from the combination [inherence] 
of effect (in it). 

2. And, through conjunction, (substance becomes the efficient or 
conditional cause also), 

3. Through combination in the (combinative) cause, actions (are 
non-combinative causes). 

8. The performance of acts of observed utility and of acts the 
purpose whereof has been taught (in the sacred writings) is for the 
production of adrsta [destiny], (as these teachings are authoritative 
being the word of God in whom) the defects found in ordinary 
speakers do not exist. 

B. THE FADlRTHADHARUASAMGRAHA 

Chapter I: Introductory 

Having bowed to Isvara, the Cause, and then to the sage Kanada, 
I am going to describe the nature of things leading to the best of 
results. [Introductory text] 

Question: Well, what is this highest result? 

[Reply] ; , . .the ‘‘highest result” is the absolute xessation of pain. 

1. A knowledge of the true nature of the six categories— substance, 
quality, action, generality, individuality and inherence — ^through 
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their similarities and dissimilarities, — is the means of accomplishing 
the highest bliss. ^ 

Abhdva, negation, is not mentioned separately, simply because it is 
dependent (for its conception) upon bhdva (the six categories enumerated), 
and not because there is no such category. 

2. This knowledge proceeds from dharma [moral law] manifested 
by the injunctions of the Lord. 

Chapter II: Enumeration and classification 
OF categories 

3. Question: — “Which are the categories, ‘substance and the 
rest’?” 

4. Answer: — ^Among these the substances are — earth, water, light, 
air, ether, time, space, self (or soul) and mind. These, mentioned in the 
siitra [aphorism of Kanada] by their general as well as specific names, 
are nine only; as besides these none other is mentioned by name. 

(i.i.5) 

5. The qualities are: — colour, taste, odour, touch, number, dimen- 

sion, separateness, conjunction, disjunction, distance, proximity, 
intellect, pleasure, pain, desire, aversion and effort; these are the 
seventeen that are directly mentioned in the sutra. The word 
(and) (in the sutra) ^ however, indicates the other seven: viz., gravity, 
fluidity, viscidity, faculty [speed] Isaihskdra^^ the two-fold invisible 
force [dharma and adkarma, virtue and vice], and sound. These make 
up the twenty-four qualities. (i.i.6) 

6. Throwing upwards, throwing downwards, contracting, ex- 

panding, and going — these are the only five actions. . . : all such 
actions as gyrating, evacuating, quivering, flowing upwards, trans- 
verse falling, falling downwards, rising and the like, being only 
particular forms of going, and not forming distinct classes by them- 
selves. (i.i.7) 

7. Of generality, or community [universality], there are two kinds, 
the higher and the lower; and it serves as the basis of inclusive or 
comprehensive cognition. The higher (or highest) generality is that 
of “being”; as it is this that extends over the largest number of 

1 These parenthetical citations refer to Vaiiefika Sutra of Kanada, upon which the 
present text is technically a commentary. This work is not so much a commentary on the 
Sutra as an important independent work on the subject. It is difficult to defend the position 
that Praiastapada’s mature views are simply the development of the suggestions contained 
in Kauada’s work. 
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things ; and also because it is this alone that is a generality pure and 
simple, always serving, as it does, as the basis of comprehensive 
cognitions. The lower generalities are “substance” and the rest 
[quality, action, generality, individuality, and inherence], which 
extend over a limited number of things. These latter, being the basis 
of inclusive as well as exclusive cognitions, are sometimes regarded 
as individualities also. (i.ii.1-5) 

8. Unique particularities reside in the ultimate substances. They 
are the factors that make for ultimate distinctions among these 
substances, [Revised tr.] 

9. Inherence [samavdja: intimate union, coming together in- 
separably] is the relationship subsisting among things that are 
inseparable, standing to one another in the character of the container 
and the contained, — such relationship being the basis of the idea that 
“this is in that.” 


Chapter III: Similarities and dissimilarities 

AMONG CATEGORIES 

11. To all the six categories belong the properties of being-ness, 
predicability, and cognisability. 

12. The character of being dependent (upon something else) 
belongs to all things except the eternal [ultimate] substances. 

13. To the five,. substance and the rest [quality, action, generality, 
and individuality], belong the characters of inherability and plurality. 

14. To the five, quality and the rest [action, generality, indi- 
viduality, and inherence], also belong the character of being devoid 
of qualities, and that of being without action [chiefly motion]. 

15. To the three, substance and the rest [quality and action], 

belong the relationship with being, the character of having com- 
munities [universals] and individualities 

16. The character of being an effect and that of being non-eternal 
belong only to those (substances, qualities and actions) that have 
causes. 

17. The quality of being the cause belongs to all (substances, 
qualities and actions) except the “atomic measure,” &c. 

18. The character of subsisting in substances (belongs to substances, 
qualities and actions) with the exception of the eternal substances. 

19. The three beginning with generality [individuality and in- 
herence] have the character — of having their sole being within 
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themselves, having buddki or the cognitive faculty as their sole indi- 
cator, of not being an effect, of not being the cause, of having no 
partictUar generalities, of being eternal, and of not being expressible 
by the word “artka” (thing). (i.ii.lO, 12, 14, 16; vii.ii.26) 

“Having buddhi as their sole indicator”: i.e., their only proof lies in the 
intellect. . .whereas for the existence of substance and the rest [quality, 
action, generality, individuality, and inherence], we would have other 
ground for our belief — ^in the shape of the effects brought about by these, 
for instance. 

20. All the nine, earth and the rest,^ have the character of — 
(1) belonging to the class “substance,” (2) self-productiveness or 
bringing about effects in themselves, (3) having qualities, (4) not 
being destructible by their causes and effects, and (5) being con- 
nected with ultimate individualities. 

(i.i.9, 10, 12, 15, 18; x.ii.1-2) 

2 1 . The character of not being dependent and that of being eternal 
belong to all (substances) except those that are made up of certain 
constituent parts. 

22. To earth, water, fire, air, soul* and mind, belongs the cha- 
racter of being many, and also that of having lower or less extensive 
generalities [sub-species]. 

23. To earth, water, fire, air and mind, belong the character of 

having actions, being corporeal, having distance and proximity, and 
having speed. (v.ii.1-7, 14; v.i.l7; vn.ii,21) 

24. To akdda (ether), time and space belong the characters of — 

being all-pervasive, having the largest dimensions, and being the 
common receptacle of all corporeal things. (vn.i.22, 24, 25) 

25. To the five beginning with earth [water, fire — or light — , air, 

and ether] belong the characters of— being material, being the main 
material principle of the sense-organs, and being endowed with such 
specific qualities as are each perceptible by each of the external 
organs of perception. (vin.ii.5-6) 

- ^ See above, 1.1,5. 

* Henceforth we shall translate the word [or dtman\ by the word soul’’; as in 

the sense of ihtjivdtmd [livings soul or self] at any rate, “soul” is more easily intelligible 
to English readers than “self.” — Tr. In spite of this statement the translator does not 
use “soul” consistently. In this case “self” will be used consistently. 
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Chapter V: Of the ultimate substances 

40. We are now going to describe the process of the creation and 
destruction of the four ultimate material substances [earth, water, 

fire, air] The four gross elements having thus been brought into 

existence, there is produced, from the mere thought (mental pic- 
turing) of the Supreme Lord, the Great egg, from out of the fire- 
atoms mixed up with the atoms of earth; and in this egg having 
produced all the worlds and the Four-faced Brahma, the Grand- 
father of all creatures; the Supreme Lord assigns to him the duty of 
producing the various creatures 

Question: *‘What are the proofs for the existence of God?” 

This proof is in the form of scriptural authority and inferential reasoning. 

This inferential reasoning is — ^The four great elementary substances are 
preceded by someone having a knowledge of them, because they are 
effects, — anything that is an effect is preceded by one having a cognition 
of it, as, for instance, the jar (which is always preceded by the potter), — 
and the four great elementary substances are effects, — hence they must 
be preceded by one having a knowledge of them. 

Objection: ‘‘The premiss of this inference (that the elementary sub- 
stances are effects) is not duly cognised by any means of right knowledge, 
— ^for instance, the fact of the earth being an effect cannot be regarded as 
duly established.” 

Reply: This is not right; as the earth, &c., are made up of parts; and 
everything that has parts is an effect, as for instance the jar; the earth, 
&c., have parts, — hence they must be effects. 

Objection: — “An inferential reasoning is operative only when the 
invariable concomitance (upon which it is based) has been duly recog- 
nised ; as for the invariable comcomitance of the character of an effect and 
that of being preceded by one having knowledge of it, this can never be known 
from the case of the jar and such other substances; as in the case of the 
sprouting of the seed we find that the sprouting appears at the same time 
as the cognition of the sprout by the person who had sown the seed; and 
hence in this case we do not find d^xiy precedence of the doer with the know- 
ledge of the effect over the appearance of the effect. Nor could the sprout, 
&c., be included in the subject of the inference in question; as it is only 
after the invariable concomitance has been duly cognised, and the inference 
has begun to operate, that we proceed to distinguish the subject and 
predicate, &c., of the inference, for the benefit of the opponent; while in 
the case in question (of the sprout) it is found to be always included in 
a cognition contrary to the concomitance; and as such, there could be 
no cognition of the necessary concomitance.” 

Reply : If there be no recognition of the invariable concomitance simply 
on account of there being no perception of duality or difference (between 
the time of the appearance of the sprout and the knowledge thereof by 
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the sower), — then, in that case, we could never rightly arrive at the. . . 
inference of the moving of the Sun, ... it is merely the fact of the stars, 
&c., having assumed different positions, and not that of their having 
moved^ that is perceived at the same time as the cognition of their other 
positions preceded by the movement of Devadatta (the observer) from one 
place to another 

Objection: “Then again, does the inferential reasoning establish the 
creator, or a creator capable of creating the Earth, &c.? If it prove a 
mere creator, then what is desired is not accomplished. As what you seek 
to prove is not a mere agent, like ourselves; any such person having a 
limited vision could not create the Earth, &c.. . 

Reply: This objection does not apply to the case, as what the inference 
is sought to prove is not any particular kind of creator. All that the premiss 
put forward proves is the fact of the substances under consideration being 
preceded by an intelligent being in general; and this necessarily estab- 
lishes his particular character in the shape of the capability of creating 
the Earth, &c. — as the existence of no general entity can be proved without 
the accompaniment of a particular characteristic . . . [for example] no 
universal essence of fire could have an existence apart from a particular 
fire. 

The objector’s standpoint may be summed up: . .For instance, the 
inference cannot prove the fact of the effects (earth, &c.) being preceded 
by a body (of the God) ; because, if there be a body, it would necessarily 
contain the sense-organs; and having these organs, the God could not 
have any knowledge of the material causes (atoms), the accessories (in the 
shape of the karmic tendencies of selves) and the potencies of various 
instrumentalities — all of which are supersensuous, — in the matter of the 
creation of Earth &c. ; and as such He could not be the creator of these. 
Then as for the creation not being preceded by a body (of God), it is 
absolutely impossible to prove this; because, as a matter of fact, we find 
that what a doer (of any act) does is — (1) to ascertain the power or 
capability of the instruments, (2) to desire to fulfil the particular act by 
means of those instruments, (3) to put forth an ejSbrt, (4) to put the body 
into action, (5) to supervise over the various causes (material and others), 
& (6) to do the act; and if he does not ascertain^ or desire, or put forth his 
effort, or put his body into action, he does not do the act. And from these 
affirmative and negative universal instances (of the acting with the ascer-- 
tainingy &c.) we conclude that like the intelligence (of God), the body also 
would be a necessary means to the production of effects, . . , 

To the above we make the following reply: Does the nature of the actor 
necessarily consist in being bodied? or does it consist in the character of 
being the operator of instruments recognised as capable of bringing about 
the necessary effects? The former alternative could not be accepted; as 
in that case a person in deep sleep, or one who is not doing anything 
towards an action, would also have to be regarded as the “actor” (as even 
in these conditions he would have his body all the same) . We must then 
accept the second alternative; as it is only when this character is present 
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that we find the effect coming about. This character can belong to a 
bodiless being also; as we find in the case of the self (which is an immaterial 
thing) operating towards the moving of the body. It might be argued 
that the body belongs to the self, who has obtained it through its previous 
deeds (and as such the operating self cannot be regarded as strictly bodi- 
less). True, the body belongs to the self; but it is not the body that supplies 
the force impelling itself, as any such impulsion by itself would involve 
a contradiction. It may be urged that the body may be regarded as the 
means of impulsion, in as much as it is the object of the impelling. But in 
the case of God also we have the atom as the object to be impelled or 
operated upon. 

Objection: ‘‘The impelling of the self’s body is found to be brought 
about by desire and effort; and not when the body does not exist; and 
from this we infer that the body is the means or author of its own impelling, 
through the said desire and effort.” 

Reply: Not so; as the body can be only accepted as impelling or giving 
rise to desire and effort (and not to its own operations) . After the desire 
and effort have been brought about, and when these begin to operate 
towards impelling (the body to a certain course of action), the body ceases 
to, be the impelling agent; as the body being the object of this impelling 
could not, at the same time, be its doer. And thus we find that there is no 
similarity between the action of the seif and that of the body. Then again, 
we often meet with cases where certain inanimate things are moved to 
action by an intelligent being, merely through his own desire and effort, 
independently of all actions of the body. On the other hand, we never 
find any action apart from an intelligent being. All these facts go to estab- 
lish the existence of God. 

41. Akdsa (ether), time and space, having no lower species, these 
are three technical names given to the individuals themselves, 

(n.i.27, 29-31) 

Of dkaJa the qualities are — ^sound, number, dimension, separate- 
ness, conjunction and disjunction. (vii.i.22) 

Sound cannot be the property of those substances that can be 
touched. ... It cannot be regarded as belonging to the self. ... It 
cannot be the quality of space, time and mind, . . . (ii.i.24-7) 

As the distinguishing feature of sound is common to all dkdsa^ this 
is regarded as one only. (n,i.30) 

From this unity follows its individual separateness or isolation. 

(n.i.31) 

Akdia being spoken of as ^^vibhu^^ (omnipresent or all-pervading), 
it points to its dimension being the largest or highest. (vn.i.22) 

In as much as dkdJa is spoken of as the cause of sound, it follows 
that it has conjunction and disjunction. (n.i.31) 
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Thus, then, being endowed with qualities, and not being located 
in anything else, it is regarded as a substance. And in as much as it 
has no cause, either homogeneous or heterogeneous, it is eternal. 

(ii.i.18) 

42. Time is the cause of the [relative] notions of priority,’* 

‘‘posteriority,” or “simultaneity” and “succession,” and of “late” 
and “soon.” In as much as there is no other cause or basis for these 
notions, as appearing with regard to these objects, — notions which 
differ in character from all notions described before, — ^we conclude 
“time” to be the basis of these. (n.ii.6) 

Time is the cause or basis of the production, persistence and 
destruction (or cessation) of all produced things; as all these are 
spoken of in terms of time (ii.ii.9) 

The fact of time being a substance and that of its being eternal are 
proved as in the case of dkdsa, (ii.ii.7) 

Though from the uniformity of the distinguishing character of 
time, time is directly by itself, one only, yet, it is indirectly, or 
figuratively, spoken of as manifold, on account of the diversity among 
the conditions afforded by the production, persistence and cessation 
of all produced things; . . . 

43. Space is the cause of the notions of East, West, &c. That is to 

say, it is that from which arise the ten notions — of East, South-East, 
South, South-West, West, North-West, North, North-East, Below 
and Above — ^with regard to one corporeal (material) object con- 
sidered with reference to another material object as the starting 
point or limit. Specially so, as there is no other cause available (for 
these notions). (ii.ii,12 ; ii.i.31 ; vii.i.24; vn.ii.22) 

44. Atmd [or dtmaTi\^ self, is that which belongs to the class ^^dtmd^^ 

[or dtman\ . (viii.i.2 ; m.i.2) 

In as much as it is extremely subtile in its character, and as such 
imperceptible, its cognition is brought about by means of the organs 
of hearing, &c., — as inferred from the perception of sound, &c.; — 
aided by the fact of such instruments as the axe and the like being 
always operated by a doer or agent. 

In the cognitions of sound, &c., also we infer a “cogniser.” This 
character cannot belong to the body, or to the sense-organs, or to 
the mind; because all these are unintelligent or unconscious. Con- 
sciousness cannot belong to the bpdy, as it is a material product, like 
the jar; and also as no consciousness is found in dead bodies. 
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Nor can consciousness belong to the sense-organs; because these 
are mere instruments, and also because we have remembrances of 
objects even after the sense-organ has been destroyed, and even when 
the object is not in contact with the organ. 

Nor can it belong to the mind; because if the mind be regarded 
as functioning independently of the other organs, then we would 
have perception and remembrance simultaneously presenting them- 
selves (and if the mind be regarded as functioning through the other 
organs, then it would be the same as dtmd [dtman [self]); and also 
because the mind itself is a mere instrument. 

And thus the only thing to which consciousness could belong is 
the self, which thus is cognised by this consciousness. 

As from the motion of the chariot we infer the existence of an 
intelligent guiding agent in the shape of the charioteer, so also we 
infer an intelligent guiding agent for the body, from the activity and 
cessation from activity appearing in the body, which have the 
capacity of acquiring the desirable and avoiding the undesirable 
object. (iii.i.l9) 

The intelligent agent is also inferred from the actions of breathing, 
&c. ‘ ‘ How ? ” ( 1 ) When we perceive a variegated functioning of the 
air contained in the body, (we infer the existence of a guiding agent), 
who would act like the blower of the wind-pipe. (2) From the regular 
action of winking up and down, we infer the existence of the agent, 
who would be like the puller of a pulley. (3) From the fact of the 
wounds of the body being healed up, we infer the existence of the 
agent who would be like the master of a house repairing it. (4) From 
the action of the mind towards the contact of the sense-organs 
apprehending desirable objects, we infer the existence of the agent, 
who would be like the boy in a corner of the house throwing a ball 
(to another ball stuck in the ground). (5) When we see an object 
by the eye, and then, recalling the taste of that object, we find a 
certain modification appearing in the organ of taste; from this we 
infer the existence of a single guiding agent for the two operations, 
like a person looking through two windows. (6) Then again, from 
the qualities of pleasure, pain, desire, aversion and effort, we infer 
the existence of one to whom these qualities belong. These qualities 
cannot belong either to the body, or to the sense-organs: {a) because 
these are found to be coexistent with the notion of {h) because 
these qualities exist only in certain parts of the object to which they 
belong; (r) because they are not coeval with their substratum; 
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{d) because they are not perceptible by the external organs of per- 
ception. (7) The existence of the self (as a distinct substance) is also 
proved by the fact of its being spoken of by means of the word “I” 
which is wholly distinct from the words ‘‘earth/’ “water/’ &c. 

(iii.ii.4~13) 

The qualities of the self are, these: intelligence, pleasure, pain, 
desire, aversion, effort, virtue, vice, tendency, number, dimension, 
separateness, conjunction and disjunction.. . .The presence of virtue 
and vice is indicated by the mention [in the sutra\ of the fact of the 
qualities of one self not being the cause of the appearance of a quality 
in another self. The existence of tendency is indicated by the mention 

of this as being the cause in the bringing about of remembrance 

The fact of pleasure, &c. being due to contact proves the existence 
of conjunction in the self; and disjunction is the destroyer of that 
conjunction. (iii.ii.4, 20-21; vi.i.S; ix.ii.6; vii.i.22) 

Objection: “As a matter of fact we find that the existence of a per- 
ceptible object is always accompanied by a cognition of its shape or form; 
in the case of the self we find there is no cognition of the shape of the self; 
and hence not finding its invariable concomitant, we cannot but reject 
the existence of the self; . . . 

Reply: There is no reason for setting aside the notion of the existence 
of self; because the absence of the sense-perception of it is implied in its 
very nature. On the other hand, for its existence we have a proof in the 
shape of inference 

Objection: “Consciousness may be a quality of the mind; as it applies 
to all objects, and is eternal; and as such the unification of cognitions. . . 
would be quite possible in this case.” 

Reply: ... If the mind be believed to cognise, by the help of some organ 
of perception other than the eye, &c., then your theory differs from me 
only in name (you applying the name “mind” to what we call “self”). 
As what this other organ would be is the mind; and the mind which you 
hold to be the substratum of consciousness would be what we call “ self.” . . . 

For the following reason also consciousness cannot belong to the mind ; 
because the mind is itself of the nature of an instrument That is to say, mind is 
not conscious, because it is an instrument of consciousness, like the jar. 

Objection: “The fact of the mind being an instrument has not been 
accepted (by both parties) as it is held to be the doer or agenV^ 

Reply: If the mind were the doer^ then for the perception of pleasure, 
&c., we should find some other instrument, like the eye for the perception 
of colour; as no action can ever be produced without an instrument. And 
if you agree to accept the existence of some such organ, then there would 
be a difference in name only; as you would also admit the existence of 
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a doer (calling it ‘‘mind’’ while we call it “self”), and a distinct instrument 
(calling it something else while we call it “mind”). 

Not for the above reasons alone, but also because of the properties of 
the pleasure, pain, desire, aversion and effort, which lead to the inference 
of something to which these properties belong, — all these qualities are 
cognised as co-extensive with the notion of “I” — ^being always cognised 
as “I am pleased,” “J am pained” and the like, where we find that it is 
the object “I” which is characterised by pleasure. The notion of “I” 
could not refer to the body; because it is not found to apply to the body 
of another person. Nor could it be said to apply to one^s own body alone. 

. . .If the notion of “I” referred to the body, then just as another man’s 
body being as perceptible as our own body, — the notion of fatness ap- 
pearing equally with reference to both, — the other man’s body would also 
be capable of being spoken of as “I”; specially as in both, the shape is 
the same. . . . Then again, if the notion of “ I ” referred to the body, it could 
not appear in our consciousness as something internal. 

. . .just as the self is inferred from pleasure, &c., so also it is inferred 
from the notion of “I.” We find the word “I” used in the Veda as well 
as in ordinary parlance, by learned persons; and this word could not be 
without something that it would denote. Its own form could not form its 
denotation, as that would involve the incongruity of its operation bearing 
upon itself; as has been well declared^ — “no word ever denotes itself.” 
And hence that something which is denoted by the word “I” would be 
the self. 

... its use with regard to the body must be regarded as secondary or 
figurative, based upon the fact of the body being a useful instrument for 
the self; . . . 

. . .We have the suit a “there is a multiplicity of selves because of variety 
of conditions”: this sutra points out the multiplicity of selves; and that 
shows that multiplicity of number is one of its properties. 

Now what is meant by this “variety”? It means the non-recognition 
of the cognitions and pleasure, &c. belonging to several persons. That is 
to say, in the case of our own pleasure, &c. we have the recognition, in 
old age, of our experiences of the past, as our own; as we often have the 
idea — “I enjoyed such and such a pleasure” and the like; and if the 
experience were one and the same in all bodies, then we could have a 
similar idea with reference to the experiences of other persons: as a matter 
of fact however we have no such recognition; and from this we infer that 
there is a distinct self in each body. 

Objection: “Just as in the case of akdsa we find that though it is one 
only, yet on account of the diversity of the limitations in the shape of the 
ear-cavities, we have a diversity in the sound-experiences — ^so, in the case 
of the one self also we may explain the diversity of experiences as being 
due to the diversity in the limitations of the body, &c.” 

Reply: The instance is not quite analogous; the diversity of sound- 
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experience might well be explained as due to the diversity of sound- 
comprehending agencies of the ear-cavity and the rest which have been 
brought about by the dharma and adharma [merit and demerit], which 
again are restricted to each individual person. In the case of the One Self 
on the other hand, there would be no diversity in the adharma and dharma 
(since all these would belong to one and the same self) ; and as such there 
being no diversity in the bodies (which are brought about by the dharma 
and adharma of the self ensouling the body), — ^what would be the cause of 
the diversity of the pleasure and pain experienced by different persons? 
specially as the self being one, the contact of the mind also would be 
common to all persons. For one, however, who admits of many selves, 
even though all selves, being omnipresent, would be present in all bodies, 
yet his experiences would not be common to all of them; as each of them 
would experience only such pleasures, &c., as would appear in connection 
with the particular body that will have been brought about by the previous 
karma of that self, — and not those belonging to the other bodies. And the 
karma also belongs to that self by whose body it has been done. Hence the 
restriction of body is due to the restriction of karma and vice versa, — the 
mutual interdependence going on endlessly (and hence not objectionable) . 

It might be argued that, “the difference between the Supreme and the 
human selves may be explained as being due to ignorance; and the 
differentiations of ignorance with regard to the human selves are begin- 
ningless.^’ 

But whose “ignorance” is this? Is it of Brahma \Brahma7i\, or of the 
human selves? It could not belong to Brahma [Brahmari] ; as That is by 
Its very nature pure and intelligent. And if it belonged to the human selves, 
then there would be an interdependence, — differentiation of human selves 
being due to ignorance, and this latter belonging to the differentiated 
human selves. 

Objection: “The human self also, like Brahma \Brahmar{\, is beginning- 
less and endless, being a mere reflection of Brahma \Brahmar[\ ; and hence 
on the strength of the text — ‘all things shine after that shines, and all this 
shines by Its light’ &c., we hold that it is the endless and beginningless 
essence of Brahma \Brahmari\ that appears in all bodies.” 

Reply: That is not right; as if such were the case, then the diversity 
in question would be absolutely inexplicable. Hence it was quite right 
for the author of the sutra to declare — Ndndtmdno vyavasthdtah^^ [the 
manyness of the dtman will result] ; and as for the texts laying down the 
non-difference of selves, they must be taken as figurative. 

45. The mind [inner sense, manasl is so called, because of its 
belonging to the class “mind."’ (m.ii.l) 

Even when there is a proximity of the object to the self and the 
sense-organ, we find that cognition, pleasure, &c., do not appear, 
and from this we infer the necessity of an instrumentality other than 
the aforesaid proximity. Then again, we find that due remembrance 
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appears even when there is no functioning of the organs of hearing 
&c. ; and that the objects of this means or instrument are pleasure &c. 
which are not cognisable by the external sense-organs: and from 
these two facts we infer the fact of that instrument being internal. 

(iii.ii.3; vii.i.23; v.ii.17) 

The qualities of the mind are — number^ dimension, separateness, 
conjunction, disjunction, priority, posteriority and faculty [tendency 
or speed]. 

The sutra asserts the non-simultaneity of effort and knowledge; 
and this proves that there is one mind to each body. From this 
follows separateness. The sutra speaking of the “absence” in the 
mind, of that (largeness) indicates its atomic dimension. The mention 
of moving to and moving away indicates the presence in it of con- 
junction and disjunction. Its corporeal or material character indicates 
priority and posteriority, as also faculty {sarhskdra^ tendency]. 

(vii.ii.21) 

The mention of the absence of tangibility indicates its being un- 
productive of substances. 

Having action it must be corporeal or material. It must be regarded 
as unconscious; as otherwise the whole body would be the common, 
ground (of all experiences or sensations). Being an instrument it 
must be subservient to the purpose of something else. (iii.ii.22) 

Having qualities it must be regarded as a substance. And it must 
move quickly, in as much as it includes within itself all effort and the 
unseen forces (of the self’s) actions. 

. . .The self is at one and the same time in contact with all the sense- 
organs; the sense-organs too have contacts with objects in proximity to 
themselves; and yet we find that while we cognise one of the various 
objects in contact with the various sense-organs, we have no cognition or 
pleasure, &c,, with regard to others; hence it follows that for such cogni- 
tion &c., there is some means or instrumental cause other than the contact 
of the object, the sense-organs, and the self; — the proximity of which other 
cause brings about the cognition &;c., which do not appear otherwise. 
The argument may be put forward thus : The contacts of the objects, the 
sense-organ and the self depend upon some other cause, in the bringing 
about of the due effect, — because even when the former contacts exist, the 
necessary effect does not appear, — as in the case of the threads Sac, And 
this instrumentality upon which they depend is that of the mind, 

. . .there is one mind with each body If there were many minds, 

there would be a multiplicity of the contacts of the self and the mind ; and 
as such we would find the same man having many cognitions and putting 
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forth many efforts at one and the same time. As a matter of fact however 
we find these appearing only gradually, one after the other ; . . . 

In certain cases we have a notion of more than one cognition appearing 
at one and the same time; but that is due to the fact of the cognitions 
following each other very quickly. . . . 

. . .the sutra declares the dkd^a [ether] and the self to be all-pervading 
and very large, and then adds “on account of the absence of these 
characters in the mind, it is atomic in its nature.” And hence it is proved 
that the mind is atomic in its dimensions; specially as an eternal substance, 
which is not all-pervading, could not but be atomic, (all intervening 
dimensions belonging to transient things). The absence of the all-pervading 
character in the mind is inferred from the nonsimultaneity of cognitions; 
as if the mind were all-pervading, then it would be in contact with all the 
sense-organs, at one and the same time; and hence there would be 
simultaneous cognitions of colour, and taste, &c. . . . 

. . . the absence of all-pervading character in the mind proves its cor- 
poreality [or materiality] ; . . . 

Though the materiality of the mind has already been proved by showing 
that it is atomic, yet the author has added this in order to make it still 
clearer. 

If the mind were the cogniser, then, the body would become a common 
ground of experiences (of all kinds of sensation; or of the mind and the 
self the two being two distinct cognisers) . As a matter of fact, however, 
we do not find this to be the case, in as much as the activity or inactivity 
of the body is found to follow the purposes of a single agent (or the motive 
of a single sensation) . Hence the mind cannot be regarded as conscious. . . . 

Chapter VI: On Qualitie's: Similarities and 
Dissimilarities 

46. To the qualities, colour and the rest, belong the (common) 
character of belonging to the class ‘‘quality,” of inhering in sub- 
stances, of being devoid of qualities, and of being devoid of action, 

47. Colour, taste, smell, touch, priority, posteriority, gravity, 
fluidity and viscidity, and speed are qualities that belong to corporeal 
objects. 

48. Intellect, pleasure, pain, desire, aversion, eflfort, virtue, vice, 
faculty [tendency, samskdra], and sound belong to immaterial things. 

49. Number, dimension, separateness, conjunction and disjunction 
belong to both. 

52. Colour, taste, smell, touch, viscidity, natural fluidity, intellect,^ 
pleasure, pain, desire, aversion, effort, virtue, vice, faculty [tendency] 
and sound are the ^'vaisesika^^ [specific] qualities. 

^ A better translation of the original jnana would be Icnowledge or cognition. 
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53. Number, dimension, separateness, conjunction, disjunction, 
priority, posteriority, gravity, caused fluidity and speed are the 
“samanya” [generic] qualities. 

54. Sound, touch, colour, taste and smell are each perceptible by 
each one of the external sense-organs (respectively). 

55. Number, dimension, separateness, conjunction, disjunction, 
priority, posteriority, fluidity, viscidity and speed are each per- 
ceptible by two sense-organs. 

56. Intellect, pleasure, pain, desire, aversion, effort are per- 
ceptible by the internal organ [mind]. 

. . . Some people hold that intellect [knowledge] is an object of inferential 
knowledge and is not perceived by the mind, But this is not right; as 
there would be no distinguishing mark — ^middle term — by which intellect 
[knowledge] could be inferred. ... 

85. Number forms the basis of such usages as “one” and the rest. 
It inheres in one and in many substances. The number inhering in 
one substance has its eternal and transient manifestations in the same 
manner as those of the colour &c. of the atom of water and the rest. 
The number inhering in many substances begins with “two” and 
ends with “parardha” (100,000,000,000,000,000).. . .The same pro- 
cess would also apply to the case of the notions of “three” and the 
rest. As these also proceed out of unities as accompanied by the idea 
of many substances; . . . 

86. Dimension is that which forms the basis of all measurement. 
It is of four kinds: (1) minute, (2) large, (3) long, and (4) short. 
(vii.i.8, 17.) The large again is of two kinds : eternal and non-eternal. 
To the eternal kind belongs the highest extensiveness of the dkdia, 
space, time and self; while the non-eternal exists in the triad and the 
rest.^ (vn.i.22, 24, 25.) The minute again is of two kinds — eternal 
and non-eternal. The eternal is that in the atom and in the mind; 
and this is what is known as the atomic measure. The non-etemal is 
thediad.i (vn.i.ll, 13, 17.) . . . 

Of the non-etemal dimensions, all the four (the long, the short, 
the large and the small) are caused by (1) number, (2) dimension 
and (3) aggregation. 

1 The phrase “the triad and the rest” means any combination of three or more atoms; 
“the diad*’ is any combination of two atoms. Since any combination is non-etemal, the 
diad is the smallest non-eternal, and the triad or any other combination is non-etemal 
and in the class of “large.” 
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(1) The plurality of number appears in the atoms and the diads, 
according to the will of God ; and when these atoms and diads bring 
about the effects in the shape of the triad and the like, the said 
plurality creates in these a certain length and largeness, simul- 
taneously with colour and the other qualities. (2) In a case where 
the created object is caused by two large components, as also when 
it is caused by many large components, the largeness of the object is 
due to largeness of the component parts, and not to their plurality ; 
as even in a case where the number of the components in two objects 
is the same, we find a difference in their magnitudes (if there happens 
to be a difference in the volumes of the components of those objects). 
(3) As for aggregation, we have it in the case where two balls of 
cotton are rolled into a single ball, — ^where what the conglomeration 
produces in this single double ball, is, not plurality and largeness, but 
largeness only, by means either of conjunctions of the loose particles 
composing the balls of cotton, or of the mutual conjunction of the 
particles of one ball with those of the other. We infer this from the 
fact that even in a case where the number, the largeness (or mag- 
nitude) and the dimension of the components of two objects are the 
same, there is yet a difference in the magnitudes of the objects them- 
selves [i.e., in two objects where the conglomeration of particles is 
loose and closely compact]. 

It is the duality of two atoms which produces the minuteness in 
the diad. In the triad, its length is produced, just like its largeness, 
by means of the plurality, the largeness and homogeneous con- 
glomeration, of its material cause (the component molecules). In the 
diad, shortness is produced, just like its minuteness, through the 
duality of number 

88. Conjunction forms the basis of the idea of two things being 
“joined together.” It is the cause of substances, qualities and 
actions. . . . 

[A discussion is here started as to whether it is only a previously existing 
entity that is produced by causes, or something that did not exist before, 
which is produced. — Eds.] 

The Sarhkhyas hold the following view [Sdmkhya-kdrikd^ 9) : — Effect 
subsists (antecedently to the operation of cause) : for what exists not can 
by no operation of cause be brought into existence. Materials, too, are 
selected which are fit for the purpose; everything is not by every means 
possible; what is capable does that for which it is competent; and like is 
produced from like.^ 

^ The translation of this paragraph has been revised. 
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To the above we make the following reply: If even before the operation 
of the cause, the cloth already exists in the threads, then how is it that 
we do not see it, even when we seek for it, and our organs of vision are 
all right? It might be said that we do not see it because of its not having 
become manifested. But, what is this “non-manifestation”? If by this 
you mean merely “want of perception,” then it is this very want of per- 
ception that we have put forward as inexplicable in accordance with your 
theory; and hence that same fact cannot be accepted as a right explanation 
of itself. If however by “non-manifestation” be meant “the absence of 
such form as would be perceptible and capable of effective action,” then 
this would amount to an acceptance of the non-existence of the effect 
(prior to causal operation), as what this means is that something, in the 
shape of that form, which did not exist before, is brought into existence 
by the operation of the cause. 

Objection: “For the perception of the cloth, we need the aid of such 
accessories as the action of the weaver, and the like, just as much as that 
of the organs of perception; and hence as long as these have not functioned, 
the cloth, even though extant, is not perceived.” 

Reply: “This can not be: because the action of its causes would always 
be possible (and hence the cloth should be always perceptible). 

Objection: “Yes; but even this action of the causes which remains 
unmanifested at first, comes to be manifested by means of causes and then 
alone does it serve to render the cloth perceptible.” 

Reply: If this “manifestation” of the cause were non-existent before, 
then (according to you) how could it be brought about by any causes? 
And if it were existent, then the thing would also be always perceptible. 
Hence the perception of something not perceptible before could not be 
possible, until some peculiarity, that did not exist there before, were 
produced in it. . . . 

Question: “If the thing were non-existent before, then how does it 
come to have existence?” 

Answer: By the force of the operations of the causes. There is a peculiar 
power in the shuttle &c. on account of which, whenever they come 
together and function in unison, there appears some thing that did not 
exist before — ^viz., the cloth. 

Objection : “ If something not existing before, and hence not in any way 
connected with the causes, were to be produced by these, then there would 
be a great disorder and confusion (any causes giving rise to any effects).” 

Reply: This could not be; as the cause in the form of the (thread) has 
its efficiency restricted to the effect in the form of “cloth” alone. 

. . , there is a limitation or restriction as to the natural causes of definite 
things; — the potency of one class of things towards a certain definite class 
of things being ascertained by means of invariable concomitance, both 
positive and negative. 

Then again, it has been argued above that, the effect being nondifferent 
from the cause, the existence of the cause would mean the existence of the 
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eflfect also. But this is far from proved ; it is a patent fact that the effect 
differs from the cause, in point of form, potency and position. Then too, 
if the effect were in every way non-different from the cause, then the whole 
world, which is held by the Saihkhya to be a product of primordial matter, 
would be imperceptible, as primordial matter is held to be so. 

Then, as for the fact of the effect occupying the same extension in space 
as the cause, this idea is merely due to the fact of the effect resting in, 
having its receptacle in, the cause. This will be enough, and we need not 
press the ‘‘old people” (the Saihkhyas) any further. 

89. Disjunction is the basis of the idea of two things being 
“disjoined.” 

It consists in the separation of two things that have hitherto been 
in contact. It is of three kinds: (1) produced by the action of any 
one of the two things, (2) by the action of both, and (3) by another 
disjunction 

90. Distance and proximity form the basis of the notions of “ prior ” 
and “posterior.” They are of two kinds: (1) due to space, and (2) due 
to time. Those which are due to space afford ideas of particular 
directions; and those which are due to time afford ideas of age. 

92. Buddhi has various forms, as objects are endless, and it apper- 
tains to each individual object. 

93. Though there are many kinds of buddhi^ yet briefly it is of two 
kinds, in the form of knowledge \vidya] and non-knowledge or 
ignorance \avidya\. Of these ignorance is of four kinds, in the shape 
of(l) doubt, (2) misconception, (3) indefinite or indistinct cognition, 
and (4) dream. 

98. Right knowledge also is of four kinds: (1) directly sensuous,^ 
(2) inferential, (3) recollective, and (4) superhuman. 

(m.i.8; ix.ii.l, 6, 23) 

99. Of these, that which proceeds from the sense-organs is 
“directly sensuous.” The sense-organs are six — the nose, the tongue, 
the eye, the skin, the ear and the mind. 

This knowledge appears with regard to substance and the other 
categories. . . . 

As for persons unlike ourselves — ^-g-^yogis in the ecstatic condition 
— ^there appear precisely true cognitions of the real forms of such 
things as their own self as well as the selves of others, dkdsa (ether), 
space, time, atoms, wind, mind, — ^the qualities, actions, generalities 
and individualities inhering in these, — and inherence; and the cogni- 

^ A better translation here and in all succeeding passages would be “sensory. 
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tion of these is brought about by the mind as aided by properties or 
faculties born o^yoga [See selections from Toga Sutra — Eds.] 

With regard to generalities and individualities, the only means of 
direct sensuous knowledge is the perception or cognition of the mere 
form; the cognisables are substance and other categories; the cogniser 
is the self; and the cognition is the knowledge of substance, etc. 

In the appearance of the cognition of generalities and indi- 
vidualities, the means of direct sensuous cognition consists in mere 
contact of the sense-organ and the object; for this there is no other 
means of knowledge; as it is not in the form of resultant cognition. 
Or, the means of direct sensuous cognition may be defined as any 
and every true and undefinable cognition of all objects, following 
from fourfold contact; substance and other categories are the cog- 
nisables; the self is the cogniser; and the recognition of the good 
(pleasant), bad (unpleasant) and indifferent character (of the things 
perceived) is the cognition. 

110. Negation. . .is mere inference; just as the appearance of the 
effect becomes “indicative” of the existence of the cause, so also does 
the non-appearance of the effect become “indicative” of the non- 
existence of the cause. (ix.ii.5) 

Some people hold that for the cognition of the absence of a thing there 
is a distinct means in the shape of negation, which consists in the non- 
appearance of sense-perception and the four means of knowing the presence 
of things He also who regards negation as a distinct means of know- 

ledge, does not maintain that the cognition of the absence or non-existence 
of a thing follows from mere non-appearance of its cognition; as if it were 
so then, a thing that is at a great distance from the observer (and is not 
cognised) would come to be cognised as non-existent (there being an absence 
of its cognition) . What he would hold is that, when all causes and con- 
ditions of cognising it are present, if there is non-appearance of the due 
cognition of an object which is cognisable, then its non-cognition would 
lead to the cognition of its non-existence. There is however no difference 
in nature between the non-cognition of the cognisable and that of the 
non-cognisable object; as there are no varying grades of negation; and 
hence a negation cannot, by itself, like the sense-organs, bring about the 
cognition of anything; what constitutes a difference between the two 
however is that the non-cognition of the cognisable object is never found to fail 
in its concomitance with the absence or non-existence of that object; whereas 
the non-cognition of the non-cognisable object is found to fail in such 
concomitance; as even when the non-cognisable object exists^ there is 
non-cognition of it; and it is on account of this difference that it is the 
non-cognition of the cognisable object, and not that of the non-cognisable 
object, that brings about the cognition (of the non-existence of the object). 
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And thus negation becomes merely an “inferential indicative,” as it would 
stand in need of the due recognition of invariable concomitance ; if it did 
not require this invariable concomitance, then there would be nothing to 
prevent the undesirable contingency that all negation is equally liable to 
bring about the cognition (of the absence of things ; which the opponent 
cannot admit). 

...“non-existence” is of four kinds: (1) previous non-existence, 

(2) destruction, (3) mutual negation, and (4) absolute non-existence. 

(3) The negation of the cow in the horse, and vice versa, constitutes 
“mutual negation.”, . . 

(4) “Absolute non-existence” consists in the negation of what has no 
existence at all. 

133. Dharma [merit or virtue] is the property of man; it brings 
about to the agent happiness, means of happiness and final de- 
liverance; it is supersensuous; it is destructible by the experiencing 
of the last item of happiness ; it is produced by the contact of the man 
with the internal organ, by means of pure thoughts and determina- 
tions; and with regard to the different castes and conditions of men 
there are distinct means of accomplishing it. 

(i.i.2; vi.ii.l; vi.i.5; x.ii.8) 

The means of dharma consist in various substances, qualities and 
actions, laid down in the Veda and the Law-Books, — some as be- 
longing in common to all men, and some as pertaining specially to 
distinct castes and conditions. Among the common ones we have the 
following: faith in dharma, harmlessness, benevolence, truthfulness, 
freedom from desire for undue possession, freedom from lust, purity 
of intentions, absence of anger, bathing, use of purifying substances, 
devotion to deity, fasting, and non-neglect (of duties) , 

(vi.ii.2, 5, 8, 9) 

What is known as ^^dharma^^ or “merit” is a property belonging to man; 
and it is not a potency residing in the action performed. 

Dharma is the direct cause of happiness, of the means of happiness and 
also of final deliverance, — this last consisting in the absolute destruction 
of all fresh specific qualities of the self. ... 

Dharma is destructible by the experiencing of the last item of happiness. 
In as much as dharma is an effect, it must come to an end;. . .The results 
of dharma are such as can be experienced, in some cases, during thousands 
of years; and, under the circumstances, if such a dharma were to be de- 
stroyed by its very first result, there would be nothing left to produce the 
remaining factors of its result; nor is it possible for dharma to be destroyed 
in parts; as it is an absolutely impartite entity 
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Dharma is also destroyed by true knowledge. Some people hold dharma 
to be absolutely indestructible; but for these people there could be no 
final deliverance ; as there would be no end of dharmas and adharmas (and 
hence of the results of these in the shape of worldly experiences). 

In reality the self is neither the doer nor the enjoyer; it is wholly 
indifferent. And it is only when it becomes connected with such limita- 
tions as those of the body and the sense-organs, that it comes to have such 
notions, as “I” and “mine,” of its being the doer and the enjoyer; and 
such notions cannot but be regarded as false; as they represent things as 
what in reality they are not. From these notions of “I” and “mine” 
follow an affection for the pleasant, and aversion to the unpleasant thing; 
these affections and aversions give rise to activity and cessation from 
activity; thence follow dharma and adharma^ and this lands the self into the 
cycle of birth and rebirth. . . . 

That every self in earthly life is under the influence of beginningless 
tendencies and impressions, and as such is by its very nature as it were 
“bound” — is a directly perceptible cognition that has a very firm hold 
on the minds of the people. The knowledge of self, however, that is acquired 
by mere verbal teaching, has but a momentary existence, and is not tested 
and found compatible with actual experience, and is indirect. . . . 

Hence with a view to acquire the direct knowledge of self, it becomes 
necessary to have recourse to meditation; and when meditation has 
reached the perfect stage, the true nature of the self, preclusive of all 
notions of its being the doer or the enjoyer, becomes distinctly cog- 
nisable; . . . 

134. Adharma (lack of merit, demerit) also is a quality of the self; 

it is conducive to sin and undesirable results; it is imperceptible; 
destructible by the cognition of the last item of pain (resulting from 
it). Its causes are — (1) the doing of actions which are prohibited in 
the scriptures and which are contrary to the causes of dharma; e.g., 
harmfulness, untruthfulness, undue possession; (2) the non-per- 
formance of actions enjoined in the scriptures; and (3) neglect [of 
duties]. These, along with impurity of motives, — tend to the mind- 
contact^ bringing about adharma. (vi.ii.3, 4, 6, 7 ; vi.i.5, 7, 8) 

135. When the man does not attain true knowledge, and is still 
under the influence of affections and aversions, the doing of excellent 
virtuous deeds endowed with great motive power, accompanied by 
a slight taint of sin, leads him to contact with desirable bodies and 
sense-organs and consequent experience of pleasures &c., in accord- 
ance with the impressions (left by his previous actions) — ^in such 
regions as those of Brahma, of Indra, of Prajapati, of pitrs [ancestors], 
or of men. Similarly the performance of bad sinful acts, accompanied 

^ That is, these impurities contaminate the mind. 
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by a slight touch of virtue, brings about his contact with bodies and 
sense-organs and consequent experience of pains &c., in such regions 
as those of ghosts and of the lower animals. And thus by the per- 
formance of such virtuous deeds as are in the form of outgoing activity 
(of the self), accompanied by sin, the man passes through the various 
divine, human and animal regions, again and again; and this is what 
constitutes his ‘‘wheel of bondage.’’ (vi.ii.15) 

136. When a man with due knowledge (intelligently) performs 
acts of dharma without any thought of the result to follow therefrom, 
he comes to be born in a pure family; and being thus born he has 
a longing for finding out the means for the absolute removal of pain; 
and with this end in view, he betakes himself to a properly qualified 
teacher, and obtains from him the true knowledge of the six categories, 
which removes his ignorance; then having acquired thorough dis- 
passion, he becomes free from all affections, aversions and other such 
like feelings; and the absence of these puts a stop to the production 
of any dharma or adharma\ the dharma and adharma of his previous lives 
being exhausted, by his experiences of pleasures and pains, and all 
affections &c. having ceased, all his actions henceforth are only such 
as are of the nature of pure “rfAarma” tending towards “cessation” 
or “peace”; and these actions produce in him the happiness of con- 
tentment and a disregard for the body; and having brought about 
happiness due to the vision of highest truth, this dharma also dis- 
appears. And thus there being a complete cessation, the self becomes 
“seedless” and the present body falling off, it takes no other bodies, 
and this cessation of equipment with bodies and organs, being like 
the extinguishing of fire on all its fuel being burnt up, constitutes 
what is called “mofoa” (“final deliverance”), (vi.ii.16; v.ii.16.18) 

Question: “What is the true nature of the self, the resolution whereunto 
would constitute deliverance?*’ 

Some people hold that the nature of the self consists in bliss. But this 
theory is not correct; as it will not bear an examination of the possible 
alternatives. 

• For instance, is this bliss actually experienced in the state of deliverance, 
or not? If it is not experienced, then, even though extant it is as good as 
non-existent; for the simple reason ^at it is not enjoyable. If it is ex- 
perienced in the state of deliverance, then it becomes necessary for you to 
point out the cause of this experience. You cannot find any such cause, 
in the absence of the absolute disappearance of bodies and organs. It 
might be argued that the contact of the internal organ would be the cause 
of this experience; but this would not be possible; as the internal organ 
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or mind aids in this manner only when it is influenced by dharma and 
adharma\ and when the mind is such as has all seeds of good and evil 
rooted out of it, it can never function towards any purpose of the self. It 
might be urged that the mind favours the self by the force of dharma born 
of Yogic practices. But even such dharma being a product, should be 
transient; and when this would be destroyed, what would be there to help 
the mind? 

137. Sound ^ is the property of dkdsa (n.i.27). It is perceptible by 

the ear (ii.ii,21). It is momentary; and counteracted by its effect, 
by its cause and by both ; it is produced by conjunction, disjunction 
and another sound; it has a limited existence; and is brought about 
by homogeneous and heterogeneous causes. (n,ii.25-32) 

It is of two kinds (1) in the form of letters and (2) in the form of 
noise in general;. . . 

Chapter VI (Section 2): On Actions 

138. Throwing upwards and the other four ^ are all related (belong) 

to the genus ‘‘action” (or motion).^ (i.i.7) 

They belong to a single substance (at a time) (i.i.l7); they are 
momentary (ii.ii.25); they reside only in corporeal substances 
(ii.i.21); are without qualities (i.i.l7); are produced by gravity, 
fluidity, effort and conjunction (i.i.29); are counteracted by con- 
junction produced by themselves (i.i,14) ; are the independent causes 
of conjunctions and disjunctions (i.i.l7, 20, 30); they serve only as 
non-material causes (x.ii.3) ; are productive of effects inhering in their 
own substrates as well as in the substrates of others; they never 
produce effects of the same kind as themselves (i.i.ll, 25, 31); they 
are not productive of substances (i.i.21, 22, 31); they belong to dis- 
tinct well-defined classes. The distinctive feature of each of the five 
kinds of actions, consists in the direction in which its effect is produced. 


Chapter VII: On Community, the Universal 

154. Community [universality]^ is of two kinds — “higher” and 
“lower.” 

It pervades over all its objectives; has identically the same form 

^ This apparently disconnected text constitutes the treatment, in order, of the last of 
the twenty-four qualities listed in text no. 5. 

® See above, text no. 6. 

® In text no. 1, the six categories were given as substance, quality, action, generality, 
individuality, and inherence. The present text begins the treatment of “action.” ^ ^ 

* Hereafter in this chapter “tiniversal** will be used for the translator’s “community. 
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(in all cases) inhering in many individuals ; it brings about the idea 
of its own form in one, two or many things ; and it is the cause or 
basis of the notion of inclusion, inhering as it does in all its substrates 
simultaneously. 

Question : * ‘ How so ? ’ ' 

Answer: It is so because as a matter of fact we find that when we 
cognise [all] individual objects as belong simultaneously to a parti- 
cular class, and we have such cognitions repeatedly, then there is 
produced in our minds an impression; and when in view of this 
impression we review those past cognitions, we come to recognise a 
certain factor that inheres in every one of the objects cognised; and 
it is this factor that constitutes the universal. (i.ii.3) 

The universal of ^‘being” is the highest; in as much as it is the 
cause of inclusive cognitions only. In the case of a number of totally 
different things, such, for instance, as pieces of leather, of cloth, of 
blanket and so forth, — ^if all of them are possessed of the same quality 
of ‘‘blueness,” with regard to each one of these we have the notion 
that “it is blue”; and in the same manner, in the case of the totally 
different categories, substance, quality and action, we find that with 
regard to each one of them we have the notion that “it exists”; 
and this all-inclusive notion could not but be due to something apart 
from the three categories themselves; and this something is what we 
called “being.” And it is by reason of the presence of “being” that 
we have the inclusive notion of a number of things as “existing”; 
hence this “Being” cannot but be regarded as a universal. 

(i.ii.4, 7-10, 17) 

The lower universals are the classes of “substance,” “quality,” 
“action,” and so forth. As these give rise to inclusive as well as 
exclusive notions, they are regarded as universals as well as indi- 
vidualities. For instance “substance” is a universal, in as much as 
it serves as the basis of an inclusive notion with regard to such 
mutually different things as earth, water and the like; and it is an 
individuality in as much as it serves as the basis of a notion exclusive 
of qualities and actions. Similarly “quality” is a universal by reason 
of its giving rise to a notion including all qualities such as colour and 
the rest; and it is an individuality, on account of its serving as the 
basis of a notion exclusive of substances and actions. In the same 
manner, “action” is a universal by reason of its serving as the basis 
of a notion inclusive of all the several actions of “throwing upwards” 
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and the rest, and it is an individuality, in as much as it is exclusive 
of qualities and actions. 

155. That these universals belong to a category distinct from sub- 
stance, quality and action, is proved by the fact of their having a 
character totally different from these latter. For this same reason too 
they are eternal. These again are different from one another, by 
reason of each of them residing in a different set of things, — sub- 
stances, qualities and actions,^ — and also by reason of people having 
a distinct notion with regard to each of them. 

Chapter VIII; On Individualities 
[Particularities ] — ViissA 

156. IndividuaUties are the ultimate [i.e., final] specificatives or 
differentiatives of their substrates. They reside in such beginningless 
and indestructible eternal substrates, as the atoms, aka^a, time, space, 
self, and mind, — inhering in their entirety in each of these, and 
serving as the basis of absolute differentiation or specification. Just 
as we have with regard to the bull as distinguished from the horse, 
certain distinct cognitions — such, for instance, as (1) that it is a 
“bull,” which is a cognition based upon its having the shape of other 
bulls, (2) that it is “white,” which is based upon a quality, (3) that 
it is “running swiftly,” which is based upon action, (4) that it has a 
“fat hump,” which is based upon “constituent parts,” and (5) that 
it carries a “large bell,” which is based upon conjunction; so have 
thejo^tf, who are possessed of powers that we do not possess, distinct 
cognitions based upon similar shapes, similar qualities and similar 
actions — with regard to the eternal atoms, the liberated selves and 
minds; and as in this case no other cause is possible, those causes by 
reason whereof they have such distinct cognitions, — as that “this is 
a peculiar substance,” “that a peculiar self,” and so forth — and 
which also lead to the recognition of one atom as being the same that 
was perceived at a different time and place, — are what we call the 
“ultimate individualities.” 

Objection: “Why csuinot you assume a self-differentiation in the 
atoms themselves, as you do in the ‘individualities’?” 

Reply: The atoms themselves could not be the cause of these 
distinct cognitions; because of all atoms having the same nature; 
that is to say, as a matter of fact we find that the cognitions that a 
certain thing brings about are with regard to thing^s other than itself; 
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e.g., the lamp brings about the cognition of the jar; and certainly 
one lamp is never rendered cognisable by another lamp. And just as 
the flesh of the cow and the horse are unclean by themselves, and 
other things become unclean by coming in contact with them, — so 
in the case in question, the “ultimate individualities,” though of the 
same nature, are differentiated by themselves, and the atom &c., 
become differentiated by reason of their contact with these “indi- 
vidualities.” (i.ii.6) 


Chapter IX: On Inherence 

157. Inherence is the relationship between things that are in- 
separably connected, and which stand to each other in the relation 
of the container and the contained, — the relationship, namely, that 
serves as the ground of the notion that “such and such a thing sub- 
sists in this.” That is to say, the relationship named “inherence” is 
that from which proceeds the notion that “this subsists in this,” — 
with regard to substances, qualities, actions, universals and indi- 
vidualities, that appear in the form of causes and effects, as well as 
those that do not appear as causes and effects, which are inseparably 
connected; and also that relationship from which proceeds the inter- 
dependence of things of limited extension upon something else, from 
which they are known to be different. As for instance, the notion 
that “ there is curd in this pot” is found to be present only when there 
is a distinct relationship between the two things; so also the notions — 
“the cloth is in these threads,” “the mat is in these reeds,” “this 
quality and that action are in this substance,” “being is in these 
substances, qualities and actions,” “there is the general character of 
substance in this substance,” “the general character of quality in 
this quality,” “the general character of action in this action,” “the 
ultimate individualities in this eternal substance”; and from all Such 
notions we infer the existence of the relationship in question. 

(vii.ii,26, 27, 28; v.ii.23) 

158. Inherence is not mere conjunction; (1) because the members 
of this relationship are inseparably connected; (2) because this rela- 
tionship is not caused by the action of any of the members related; 
(3) because it is not found to end with the disjunction of the members; 
and (4) because it is found subsisting only between the container and 
the contained. 

159. Inherence is a category distinct from substance and the rest; 
as, like “being,” it has a character different from these. That is to 
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say, as in the case of “being” we find that bringing about notions 
of itself in regard to the substrates of the classes of “substance” and 
the rest, it differs from its substrates, as also from other classes,— so 
also inherence, being the cause of the notion that “this subsists in 
that,” with regard to the other five categories, must be regarded as 
something different from these. Nor is there a multiplicity of in- 
herences, as there is of conjunctions; because like “being,” inherence 
has the same distinguishing feature, and also because there are no 
reasons for making distinctions in regard to it; for these reasons 
inherence, like “being,” must be regarded as one only. 

161. Even though the members related are transient, the inherence 
is not transient, like conjunction; because like being, it is not brought 
about by any cause. That is to say, in the case of being we have found 
that it is eternal, because we cannot cognise any cause for it, by any 
of the valid means of knowledge; and the same may be said to be the 
case with inherence also; as by none of the valid means of knowledge 
can we find any cause for it. 

Objection: “By what relation does inherence subsist in substance 
&c.? This relation can not be that of conjunction; as conjunction 
being a quality can reside in substance only (and inherence is not 
a substance) ; nor can the relation be that of inherence; as the latter 
is one only; and there is no third relation by wliich it can subsist.” 

Reply: Not so; as it is itself of the nature of relation or subsistence. 
In the case of “being” with regard to substances, qualities and 
actions, we have seen that it has no connection with any other 
“being”; and in the same manner, ihherence, being inseparable 
(from its substrate) and of the very nature of a subsisting relation, 
could have no other relation; and hence it is regarded as self- 
sufficient. For this reason it has been regarded as imperceptible by 
the sense-organs; specially as it is not found to have an existence in 
the perceptible substances in the same manner that “being” &c. 
have; and as it is not perceptible by itself, we conclude that it is only 
inferable from the notion that “this is in that.” 

All reverence to that Kanada who, having pleased MaheSvara by 
the superb character of his meditation and austerities, propounded 
the philosophy of the Vaifcsika system! 

Thus ends the Paddrthadharmasamgraha of Prasastapada. 
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This system is notable for its theory of evolution, which is accepted by 
many other Indian systems, and for the reduction of the numerous 
categories of the Nyaya and Vaisesika systems to the two fundamental 
categories of purusa and prakrti^ subject and object. All experience is based 
on the duality of the knowing subject, purusa, and the known object, 
prakrtu Prakrti (usually translated ‘‘Nature”) is the basis of all objective 
existence, physical and psychical. As the changing object, prakrti is the 
source of the world of becoming. In it all determinate existence is im- 
plicitly contained. It is pure potentiality. It is not being but force, a state 
of tension of the three constituents {gtmas), sattva, rajas, and tamas, Prakrti 
is, as it were, a string of three strands. Sattva is potential consciousness; 
rajas is the source of activity, and tamas is the source of that which resists 
activity. They produce pleasure, pain, and indifference, respectively. All 
things, as products oi prakrti, consist of the three gunas in different pro- 
portions. The varied interaction of the gunas accounts for the variety of 
the world. When the three elements are held in equipoise there is no 
action. When there is a disturbance of the equilibrium, the process of 
evolution begins. 

The evolution of unconscious prakrti can take place only through the 
presence of conscious purusa. The presence of purusa excites the activity of 
prakrti, and, thus upsetting the equilibrium of the gu^as in prakrti, passively 
starts the evolutionary process. The union of purusa and prakrti is compared 
to a lame man of good vision mounted on the shoulders of a blind man of 
sure foot. 

The development of this process of evolution follows a law of succession. 
Mahat (literally “the great” or “the great one”) is the first product of 
the evolution of prakrti. It is the basis of the intelligence (buddhi) of the 
individual. Mahat brings out the cosmic aspect, and buddhi the psychological 
counterpart of mahat in the individual. Buddhi is not purusa, the self. It is 
the subtle substance of all mental processes. Ahawkdra or self-sense, which 
develops out of buddhi, is the principle of individuation. 

Three different lines of development arise from aharhkdra. From its 
sattva aspect arise manas (the mind), the five organs of perception, and the 
five organs or instruments of action; from its tamas aspect arise the five 
fine or subtle elements. From these the gross elements develop by a 
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preponderance of the quality of tamos. Its rajas aspect supplies the energy for 
both of these developments. 

Creation is the unfolding of the different effects from the original 
and destruction is the dissolution of them into the original prakrtL 

Prakrti and its products are unconscious. They cannot discriminate 
between themselves and purusa, the self. The individual is not body, life, 
or mind, but the informing self, silent, peaceful, eternal. The self is pure 
spirit. If it were liable to change, knowledge would be impossible. By the 
light of purusa^s consciousness, we become conscious of prakrtL Buddhi^ 
manas^ etc., are the instruments of consciousness and are not themselves 
conscious. As there are many conscious beings in the world, the Saihkhya 
adopts the view of the plurality of selves, both in the condition of bondage 
and in that of release. 

The empirical individual, the jToa, is the self limited by the body and 
the senses. It is a member of the natural world. Each ego possesses, 
within the gross material body which suffers dissolution at death, a subtle 
body formed of the psychical apparatus, including the senses. These subtle 
bodies are products of prakrti and possess the three gunas. The empirical 
self is thus the composite of free spirit and prakrti^ where the purusa forgets 
its true nature, and is deluded into the belief that it thinks, feels, and acts. 
Buddhiy by means of the reflection oi purusa which is adjacent to it, becomes 
verily of its form and experiences objects. 

Salvation in the Samkhya system is only phenomenal, for the true self 
is always free. Bondage is the activity of prakrti toward one not possessing 
discrimination, that is, the knowledge of the distinction of purusa and 
prakrti. Release is the inactivity of prakrti toward one possessing dis- 
criminate knowledge. Freedom consists in the removal of the obstacle 
which hinders the full manifestation of the light of purusa. Freedom is 
obtained by discriminative knowledge, but it is not theoretical. It is the 
result of the practice of virtue zxidyoga. The Yoga system (to be presented 
in the next chapter) constitutes, as it were, the practical side of the 
Saihkhya- Yoga philosophy; it enunciates and elaborates the practical 
methods which lead to discriminative knowledge and thus to release. 

Tradition ascribes the authorship of the Samkhya system to Kapila, an 
almost legendary figure, said by some to be the son of Brahma, by others 
to be an incarnation of Visnu, and by still others to be an incarnation of 
Agni. He probably lived during the seventh century b.c. There is no 
evidence to show that the Sdrhkhya-pravacana SutrOy which is attributed to 
him, was written by him. The Sdmkfya-kdrikd of Isvarakrsna is the earliest 
available text on the Samkhya philosophy. It is a work of the third 
century a.d. 

The selections in section A of this chapter are taken from The Sdrikhya- 
kdrikd of Isvara Krsna (3rd century a.d.), edited and translated by S. S. 
Suiyanarayana Sastri (Madras: University of Madras, 1935); and TJu 
Tattva-kaumudi (Vacaspati Misra’s Commentary [850 a.d.] on the Samkhya- 
kdrikd) y translated by Ganganatha Jha (Poona: The Oriental Book 
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Agency, 2nd ed. rev., 1934). Some kdrikds are taken from Jha’s translation 
as noted in the text. 

The selections in section B are taken from The Sdmkhya Philosophy^ 
containing (1) Sdrhkhya-pravacana Sutra (14th century A.D.), with the Vrtti 
of Aniruddha (15th century a.d.), and the Bhdsya of Vijhana Bhiksu 
(16th century a.d.), and extracts from the Vrtt^sdra of Mahadeva Vedantin 
(18th century A.D.) • (2) Tattva-samdsa; (3) Sdmkhya-^kdrikd; and (4) Panca'- 
Jikha Sutra^ translated by Nandalal Sinha, Sacred Books of the Hindus, xi 
(Allahabad: The Panini Office, 1915). 


A. THE SAMKHTA-KARIKA 

I, From torment by three-fold misery arises the inquiry into the 
means of terminating it; if it be said that it is fruitless, the means 
being known by perception,^ no [we reply], since in them there is 
not certainty or finality.^ 

The three kinds of pain constitute [what is ordinarily called] the “triad 
of pain.’’ These are: (1) the intrinsic {ddhydtmika), (2) the extrinsic 
{ddhibhautika) and (3) the divine or superhuman (ddhidaivika) . Of these, 
the intrinsic is two-fold, bodily and mental. Bodily pain is caused by the 
disorder of the several humours, wind, bile and phlegm; and mental pain 
is due to desire, wrath, avarice, affection, fear, envy, grief, and the non- 
perception of particular objects. All these are called intrinsic on account 
of their being amenable to internal remedies. Pains amenable to external 
remedies are two-fold : extrinsic and superhuman. The extrinsic are caused 
by men, beasts, birds, reptiles, and inanimate things; and the superhuman 
ones are due to the evil influence of planets and the various elementals.® 

An objection is raised: . .Hundreds of remedies for bodily pains are 
laid down by eminent physicians; for mental pains also we have easy 
remedies in the shape of the attainment of the objects of enjoyment — such 
as women, desirable food and drink, unguents, dress, ornaments, and the 
like. Similarly, of extrinsic pains we have easy remedies — such as expert 
knowledge of moral and political science, residence in safe places, etc. In 
the same manner, of superhuman troubles we have remedies in the shape 
of charms, incantations, and the rest.” 

[Reply] . . , though easily available, the obvious means do not effect 
absolute and final removal of pain. Consequently, the present enquiry is 
not superfluous. 

^ Perhaps a better translation of drsti would be “being obvious,” instead of “being 
known by perception.” 

^ The translations of the kdrikds (verses) and the commentary are free rather than 
literal. The translators have placed in parentheses many words and phrases necessarily 
implied in the Sanskrit. For the sake of facility of reading, the editors have omitted the 
parentheses, but have put into brackets words and phrases which are purely explanatory 
additions. 

* For “elementals,” read “spirits.” 
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II. The scriptural means of terminating misery is also like the 
perceptible;^ it is verily linked with impurity, destruction, ^ and sur- 
passability;^ different therefrom and superior thereto is that means 
derived from the discriminative knowledge of the evolved,^ the 
unevolved,® and the knower. 

. . .The host of religious rites laid down in the Veda is equal to the 
obvious remedies [mentioned before] ; — ^both being equally inefficient in 
the absolute and final removal of the three kinds of pain 

. . .The impurity lies in the fact of the Soma and other sacrifices being 
accompanied by the killing of animals and the destruction of grains and 
seeds 

The properties — decay and ^Hnequality"*^ — belong really to the effect, 
but are here attributed to the means. This liability to decay is inierred from 
the fact of heaven being a positive entity and a product. Further, the 
Jyotistoma and other sacrifices are the means to the attainment of heaven 
only, whereas the Vdjapeya and others lead to the attainment of the 
kingdom of heaven [or “self-sovereignty’*]. This is what constitutes the 
inequality spoken of. The greatness of the magnificence of one man is a 
source of pain to another of lesser magnificence. 

The literal meaning of the words of the kdrika is as follows : The means 
of removing pain, consisting in the direct discriminative knowledge of the 
spirit (purusa) as apart from matter, is contrary to the Vedic means, and 
hence is better. The Vedic remedy is good inasmuch as it is authorised by 
the Veda and as such capable of removing pain to a certain extent; the 
discriminative knowledge of the spirit as distinct from matter is also good ; 
and, of these two, the latter is better, superior. 

III. Primal Nature {prakrtiy is not an evolute; the seven, begin- 
ning with the Great One [i.e., mahat^ the intellect] are both evolvents 
and evolutes; the sixteen [i.e., the five organs of sense, the five of 
action, the mind, and the five gross elements] are only evolutes; the 
spirit is neither evolvent nor evolute. 

... of this matter itself there can be no root; or else we would be landed 
in an unwarranted regressus ad infinitum. 

IV. Three varieties are recognised of the means of correct know- 
ledge — perception, inference, and valid testimony, all means of correct 
knowledge being comprehended in these; the knowledge of what is 
to be known depends, verily, on the means of correct knowledge. 

^ See p. 426, footnote 1 . ® Or “decay.” 

* Or “inequality.” * Or “manifested.” 

® Or “unmanifested.” 

® Prakrti may also be translated “root-matter” or “primordial matter” or “matter,” 
as in Jha. 

’ The “seven” are intellect, individuation, and the five subtle elements — to be 
described later. 
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V. Perception is the ascertainment of objects [which are in contact 
with sense-organs] ; inference, which follows on the knowledge of the 
characteristic mark [lingo) [i.e., the middle term] and that which 
bears the mark [i.e., the major and minor terms] is said to be of three 
kinds as for valid testimony, it is incontrovertible knowledge 
derived from verbal statement. 

. . .Inference that has been just defined in its general form has three 
special forms, called (1) a priori purvavat^^) ^ (2) a posteriori ^esavat^^) y 
and (3) based on general observation sdmdnyatodrsta'') . 

... all the other means of cognition, — such as “ analogy ’’ and the rest, — 
which have been posited in the other philosophical systems, are all 
included among those that have been described above. 

VI. Knowledge of objects beyond the senses comes from inference 
based on analogy; what knowledge is obscure and not attainable even 
thereby is gained by valid testimony. 

vn. Non-perception may be because of extreme distance, extreme 
proximity, injury to the organs, non-steadiness of the mind, subtlety, 
veiling, suppression, and blending with what is similar. 

vm. The non-perception of that [i.e., Primal Nature] is due to its 
subtlety, not to its non-existence, since it is perceived in its effects; 
the great one [mahat) [i.e., the intellect] and the rest are its effects, 
which are both like and unlike their cause — ^Nature.^ 

IX. The effect is existent; (1) because what is ^‘non-existent^’ 
cannot be produced; (2) because there is a definite relation of the 
cause with the effect; (3) because all is not possible; (4) because the 
efficient can do only that for which it is efficient; (5) because the 
effect is of the same essence as the cause. [Jha] 

X. The evolved is caused, non-eternal, non-pervasive, mobile, 
manifold, dependent,^ mergent, conjunct [i.e., with parts] and 
heteronomous;^ the unevolved is the reverse of all these, 

XI. The manifest is “with the three attributes” {gunas)y^ “undis- 
tinguishable” (or “non-separative”), “objective,” “common,” 
“insentient” and “productive.” So also is Nature. The spirit is the 
reverse, and yet also [in some respects] similar. [Jha] 

“ With the three attributes'^ — ^That is to say, the manifest has the three 
attributes of pleasure, pain, and delusion. By this assertion are set aside 
all those theories that attribute pleasure and pain to the spirit. 

^ See Mydya Sutra* * See kdrika xxni. 

* Or “supported.” « Or “dependent.” 

* The term *^guna$^^ may be translated “attribute^* or “quality,” but technically they 
are not qualities distinguishable from substance ; they are constituents rather than qualities. 
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‘‘ UndistinguishahW''\y\x%X as Nature cannot be distinguished from itself, 
so also the Great Principle {huddhii)}^ being connate with Nature, cannot 
be distinguished from Nature 

Some people have held that it is idea {vijndna) alone that constitutes 
pleasure, pain, and delusion, and that there exists nothing besides this 
idea that could possess these [pleasure, etc.,] as its attributes. In opposi- 
tion to this view it is asserted that the manifest is ''objective'"] "objective" 
here stands for “what can be apprehended.” That is, it is exterior to the 
idea. — ^And because it is “objective,” therefore, "common" — i.e., appre- 
hended simultaneously by several persons. If it were nothing more or less 
than the idea, then in that case, — ^in as much as ideas, being in the form 
of “functions,” belong specially to particular individuals, — all that is 
“manifest” would have to belong specially to particular individuals. That 
is to say, as a matter of fact, the idea of one person is not apprehended by 
another, the cognition of another person being always uncognisable. In 
the case of [manifest substance such as] the glance of a dancing girl, it is 
found that many persons continue to stare at it at the same time. This 
could not be the cause if it were otherwise [i.e., if the glance were a mere 
idea]. 

“ Tet also similar"] that is to say, though there are points of similarity, 
such as being “without cause” and the rest, yet there are points of dis- 
similarity also, in the form of being devoid of the three attributes and the 
rest. 

XII. The attributes are of the nature of pleasure, pain, and de- 
lusion; they serve the purpose of illumination^ action, and restraint; 
and they are mutually subjugative, and supporting, and productive, 
and co-operative.^ [Jha] 

Now to explain: (1) "mutually subjugative" — ^The attributes are so con- 
stituted that when one is brought into play for some purpose, it subjugates 
the other;. . . (2) "mutually supporting" . . .what is meant by “support” 
here is that the operation of one is dependent upon the other. (3) “ mutually 
productive" That is to say, one can produce its effects only when resting 
on the other two. By production here is meant modification, and this is 
always of the same character as the parent attribute. This is the reason 
why this “modification” is not regarded as “caused” [produced], what 
brings it about not being essentially different from itself; nor is it non- 
eternal, transient, — there being no merging of it into anything essentially 
different from itself. (4) "mutually co-operative" That is to say, they are 
mutual concomitants not existing apart from one another. 

XIII. The sattva attribute is held to be buoyant and illuminating; 
the rajas attribute exciting and mobile; and the tamos attribute 

1 That is, the intellect. Mahat (the Great Principle) and buddhi represent the cosmic 
and the individual aspects of intellect. 

* Read kdrikd xra with xii. 
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sluggish and enveloping. Their functioning is for a single purpose, 
like that of the lamp. [Jha] 

We have all observed how the wick and the oil — each, by itself, opposed 
to the action of fire — co-operate, when in contact with fire, for the single 
purpose of giving light;... the three attributes, though possessed of 
mutually contradictory properties, co-operate towards a single end;-- 
‘‘for the single purpose” of the emancipation of the spirit. 

XIV. The properties of being ‘‘undistinguishable’® and the rest are 
proved by the existence of the three attributes^ and by the non- 
existence of these [i.e., the three attributes] in their absence.^ And 
the existence of the unmanifest [i.e.. Nature] too is established on 
the ground of the properties of the effect being of the same nature 
as those of the cause. [Jha] 

. . the non-existence of these in their absence'^; that is, where the said 
properties of “being undistinguishable ” and the rest are absent, — as in 
the spirit y — the three attributes of sattva etc., are non-existent. 

XV. Because of the finite nature of specific objects, because of 
homogeneity, because of evolution being due' to the efficiency of the 
cause, because of separation between cause and its product, and 
because of the merging of the whole world (of effects), — there is the 
Unmanifest as the cause. [Jha] 

This “distinguishing” or separation from the final cause, the highest 
Unmanifest, of the whole world of effects — ^related to it either mediately 
[as with earth, etc.] or immediately [as with the Great Principle] — is 
what is meant by the “distinction between the cause and its product.” 
Similarly, at counter-evolution or dissolution, the product, . . . merges into 
its cause,. . .and thereby disappears,. . .and finally when the Great Prin- 
ciple merges into its cause. Nature, it renders this latter unmanifest. In 
as much as there is no merging of Nature itself into anything else, it is 
unmanifest pure and simple 

'‘"Because of the finite nature of specific . .“because of being 

measured, i.e., finite.” [The reasoning is stated in the syllogistic form] — 
The specific objects in question, the Great Principle and the rest, have an 
unmanifested entity for their cause [i.e., they have a cause in which they 
exist in their unmanifested state], — because they are finite, — ^like the jar 
and other things: — the jar and other things are found to have, for their 
cause, clay and other things, in which inhere the unmanifested state of 
the effects; we have already shown that the cause is that wherein the effect 
already exists in the unmanifested state. Under these circumstances, the 
cause of the Great Principle must be that highest unmanifest which must 
be the final cause, for there is no ground for postulating a further unmani- 
fested reality. 

^ That is, in Nature (prakrti). ® That is, in the spirit (purusa). 
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. . because of homogeneity.^^ — “homogeneity” consists in the similarity 
of the different objects. The Great Principle and the rest — ^manifesting 
themselves as “volition” and the rest — are found to be “homogeneous” 
in the sense that they consist in pleasure, pain, and delusion. And what- 
ever is invariably connected with a certain form must have, for its cause 
wherein it inheres, something which has that form for its constituent 
element. Thus it becomes established that of the specific objects, the 
unmanifested [i.e., Nature] is the cause. 

XVI. There is the unmanifest as the cause gone before; it operates 
through the three attributes, by blending and modification, like 
water, on account of the difference arising from the predominance 
of one or the other of the attributes. [Jha] 

'^By modification like water^^ \ — we all know how the water falling from 
the clouds, though naturally of itself having one taste, becomes sweet, 
sour, saline, bitter, pungent, and hot, according as it comes into contact 
with different modifications of earth and becomes transformed into the 
juice of fruits such as cocoanut, palm, wood-apples, and so forth; in the 
same manner [owing to the blending and the mutual suppression of the 
attributes], the attributes of Nature come to be predominant one by one 
and thereby bring about various modifications in the state of various 
products. 

XVII. [a) Because all composite objects are for another’s use, 
(6) because there must be absence of the three attributes and other 
properties, (r) because there must be control, [£) because there must 
be someone to experience and {i) because there is a tendency towards 
“isolation” or final beatitude, therefore, the spirit must be there. 

The spirit must be there, apart from the unmanifest (Nature) and other 
things, (a) Because all composite objects are for another's use^^ — ^This reason, 
when reduced to the syllogistic form, would stand thus — ^Nature, the 
Great Principle, the “ I-principle,” and other things must exist for another’s 
use, because they are composite like the bedstead, the chair, the unguent, 
and other things. Nature and the rest are all “composite,” being com- 
posed as they are, of pleasure, pain, and delusion. 

Because there must be absence of the three attributes and other properties '^ — 
That is to say, if from the fact of Nature, &c., “being for another’s use,” 
we were to infer only another composite object, then in that case, we 
would have to assume such composite objects ad infinitum;.. .Thus then, 
in order to escape the regressus ad infinitum^ if we accept the non-composite 
nature of spirit, we find ourselves constrained to attribute to it the pro- 
perties of being “without the three attributes,” “distinguishable,” “non- 
objective” [i.e., subjective], “uncommon” [i.e., specific], “sentient,” 
and “not productive.” Because “being with three attributes” and other 
properties are always accompanied by that of “being composite,” which 
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latter being absent in the spirit, must lead to the inference of the absence 
of the three attributes, . . . 

^'Because there must be controT"; that is to say, because the objects con- 
stituted by the three attributes are such as “are always controlled”; — 
as a matter of fact it is found that everything consisting in pleasure, pain, 
and delusion [i.e., in the three attributes] is controlled by something else 
— e.g., the chariot by the charioteer; and the Great Principle and the rest 
have been proved to “consist in pleasure, pain, and delusion”; therefore, 
they must have a “controller” — and this “controller” must be beyond 
the three attributes and independent; — and this is the spirit. 

Again there must be the spirit because there must be someone to experience, 
The term “someone to experience” indicates the objects of experience in 
the shape of pleasure and pain. The objects of experience are pleasure and 
pain, which are felt by everyone as agreeable and disagreeable respectively. 
That is to say, there must be something other than the feelings themselves 
to which they can be agreeable or otherwise. Feelings cannot be agreeable 
or disagreeable to the Great Principle and other products, as that would 
involve the anomaly of things operating upon themselves, as the Great 
Principle and the rest are all themselves integrally composed of pleasure, 
pain, and delusion. Thus, then, something else, which does not consist of 
pleasure, etc., must be the one to whom things are agreeable or dis- 
agreeable; and this something else must be the spirit. 

... in as much as there is a tendency in all scriptures and among all 
intelligent persons towards isolation there must be something beyond 
(pleasure, etc., and hence) the Great Principle and the rest, — ^and this is 
the spirit. 

xvin. The plurality of spirits certainly follows from the distributive 
nature of the incidence of birth and death and of the endowment of 
the instruments of cognition and action, from bodies engaging in 
action, not all at the same time, and also from differences in the 
proportion of the three constituents, 

. . . Some persons abounding in the sattva attribute represent aggregates 
of that attribute — e.g., the deities and saints; others abound in the rajas 
attribute, — such as men; others again in the tamos attribute, — such as 
beasts. This “diversity” or “differentiation” due to the distribution of 
the attributes in the various entities, could not be explained if the spirit 
were one and the same in all. On the hypothesis of plurality, however, 
there is no difficulty. 

XIX. And from that contrast,^ it follows that the spirit is “witness,*’ 
and has “isolation,” “neutrality,” and is the “seer,” and “inactive.” 
[Jha] 

Thus, the “contrast'' of the character of “having the three attributes, 
etc.,” and the rest. . .connotes the spirit’s property of being without the 

1 This contrast is that which has been explained in karikd xi. 
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three attributes and being “distinguishable,” “non-objective,” “not 
common,” “sentient,” and “non-objective.” Now the characters being 
“sentient” and “non-objective” also indicate the characters of being 
“witness,” and “seer.” Since it is only a “sentient” being that can be 
a “seer,” and one can be a “seer,” and one can be a “ witness” only when 
the things have been shown to him, as in daily life we find the two parties 
of a dispute showing the object of their dispute to the witness, similarly 
does the Nature exhibit its creations before the spirit, which latter, there- 
fore, becomes the witness* And again, no object can be shown to one who 
is himself an object and insentient; and since the spirit is both sentient and 
non-objective, it becomes the witness* For the same reasons, the spirit is 
also the “seer.” 

Further, from the absence of the three attributes in the spirit follows its 
isolation — by which is meant the final and absolute removal of the three 
kinds of pain; and this property, as belonging to the spirit, is a necessary 
deduction from the fact of the spirit being by its very nature without the 
three attributes, and hence without pleasure, pain, or delusion. 

From the absence of the attributes, again, follows neutrality, since this 
latter property is such as cannot belong either to the happy and satisfied, 
or to the sad and grumbling. It is only one who is devoid of both pleasure 
and pain who can be called neutral — also called uddsina (indifferent). 
Lastly, the inactivity of the spirit follows from its being “distinguishable” 
and “non-productive.” 

XX. Thus from this union, the insentient “evolute” appears as if 
‘^sentient”; and similarly, from the activity really belonging to the 
attributes, the spirit, which is neutral, appears as if it were active. 
[Jha] 

The word “evolute” (“fen^a”), here stands for everything from the 
Great Principle down to the primary elements to be described later on. 
The cause of the mistake is said to be the “union,” i.e., proximity of the 
spirit with the “evolute.” 

XXI. For the perception of Nature by the spirit and for the isolation 
of the spirit, there is union of both, — ^like that of the halt and the 
blind; and from this union proceeds evolution. [Jha] 

“jFbr the isolation of the spirit^^ — ^The spirit, while in union with the 
“enjoyable” Nature, believes the three kinds of pain — the constituents of 
Nature — to be his own; and from this [self-imposed bond] he seeks libera- 
tion, isolation ; this isolation is dependent upon due discrimination between 
the spirit and the three attributes; this discrimination is not possible 
without the Nature. . . thus it is that for his own isolation the spirit needs 
Nature. 

“From this union proceeds evolution.’* The said “union” [of spirit with 
Nature] cannot by itself suffice either for “enjoyment” or “isolation” if 
the Great Principle and the rest be not there; hence the union itself brings 
about the evolution for the sake of “enjoyment” and “isolation.” 
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xxii. From prakrti (primordial matter. Nature) issues mahat (buddhi^ 
the Great Principle) ; from this issues ahamkdra (I-principle) ; from 
which proceed the “set of sixteen”; from five of this “set of sixteen” 
proceed the five elementary substances. [Jha] ^ 

. . .The “set of sixteen” is made up of the eleven sense-organs, to be 
described later on, and the five primary elements. Out of these sixteen, 
from the five primary elements proceed respectively the five elementary 
substances {dkdsa [ether], earth, water, air, and fire). 

xxni. Intellect is determinative. Virtue, wisdom, non-attachment, 
and the possession of lordly powers constitute its sdttvika form [i.e., its 
form when the constituent sattva^ goodness, predominates] ; the reverse 
of these are of its tdmasa form [i.e., of its nature, when tamas^ darkness, 
preponderates]. 

. . .Now “determination” consists in the notion that “this should be 
done,” and it belongs to, and forms the characteristic function of, buddhi 
(the “ Great Principle,” will) ,2 which acquires sentience from its proximity 
to the sentient faculty of the spirit; and ^^huddhV^ is regarded as not 
different from the said “determination” .. .this also constitutes the 
“ definition ”... of buddhi^ in as much as it distinguishes it from all like and 
unlike things. 

Having thus defined buddhi, the author, in order to help the attainment 
of discriminative wisdom, states the properties of buddhi, as abounding in 
Xht^sattva and tamos attributes: “ Virtue, etc. etc.,” Virtue “leads to pros- 
perity and the highest Good, — that brought about by the performance of 
sacrifices, charity, and the like lead to the former, and that due to the 
practice of eight-fold lead to the latter. Wisdom consists in the know- 
ledge of the difference between the attributes (as constituting Nature) and 
the spirit. Dispassion is absence of attachment [or love]. 

Power also is a property of buddhi, and it is to this that the perfections, 
attenuation and the rest {animd, etc.) are due. 

These four are the properties of buddhi, abounding in the sattva attribute. 
Those abounding in the tamos attribute are the reverse of these — ^viz., vice, 
ignorance, passion, and weakness. 

xxrv. Individuation is conceit in the ego. Therefrom, creation® 
proceeds in two ways, as the eleven-fold aggregate and as the five-fold 
subtle elements. 

XXV. The “set of eleven” abounding in the sattva attribute, evolves 
out of the “ vaikrta'" form of the “ I-principle ” ; the set of rudimentary 

^ See kdrikd ra. 

* The word “will” used in Jha’s translation stands for ^^huddhi,^^ which is usually- 
translated as “intellect.” 

8 “Evolution” should be substituted for “creation” throughout the text. 
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substances from the ''bhutadV^ form of the '^I-principle”; and both 
of them from the ''taijasa'^ form of the ''I-principle.’’^ 

“The set of eleven/* the sense-organs, being illuminative and buoyant, 
is said to abound in the sattva attribute; and it proceeds from the "'vaikrta'' 
“ I-principle.” From the “ I-principle ’• as dominated by the tamos attrilDute 
proceeds the set of rudimentary substances. How so? Because these sub- 
stances abound in the sattva attribute. That is to say — though the I-prin- 
ciple is one and uniform, yet by reason of the domination or suppression 
of one or other of these attributes it evolves products of diverse kinds. 

. . .from the ^'taijasa form,” that is, from the form abounding in the 
rajas attribute, proceed both, the “set of eleven’* as also the “set of 
rudimentary substances.’* Even though there is no separate product from 
the rajas attribute exclusively by itself, yet [it is a necessary factor as] the 
sattva and tamos attributes are, by themselves, absolutely inert and as such 
do not perform their functions at all; it is only when they are energised 
and moved by the rajas attribute that they perform their functions; thus 
the rajas attribute is instrumental in the evolving of both the sets of pro- 
ducts mentioned above, through the exciting of activity of the other two 
attributes, sattva and tamos. Thus it is not true that the rajas attribute serves 
no useful purpose. 

XXVI. Eye, ear, nose, tongue, and skin are called organs of cogni- 
tion; voice, hands, feet, and the organs of excretion and generation 
are said to be the organs of action. 

xxvii. Of these [sense-organs] mind partakes of the nature of both 
[sensory and motor]: it is the ‘‘observing” principle, and is called 
a “sense-organ” since it has properties common to sense-organs. Its 
multifariousness, as also its diverse external forms, are due to the 
particular modifications of the attributes. [Jha] 

Partakes, etc,'^ — Among the eleven sense-organs the mind partakes of 
the nature of both — ^i.e,, it is an organ of sensation, as well as one of action, 
since the eye and the other sensory organs, as well as speech and other 
motor organs, are able to operate on their respective objects only when 
influenced by the mind. 

. . is the observing principle^^ — ^That is to say, mind is defined by 
observation; when a certain object has been just vaguely apprehended by 
a sense-organ as “a thing,” there follows the definite cognition in the 
form “it is such and such a thing, not that”; and it is this observing, i.e., 
the perception of definite properties as belonging to the thing appre- 
hended, — that is done through the mind. 

^ (a) (b) bhutadi and (c) taijasa are purely technical term-names applied to 

the three forms or states of the *T-principle.” When the “I-principle” is dominated by 
the sattva attribute, it is called *^vaikfta*^\ when it is dominated by the tamos attribute, it 
is called ^^bhutadV'i and when it is dominated by the rajas attribute, it is called '‘^taijasa,** 
These are mere technical names, and do not connote anything — Gaudapada. 
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"'It is a sense-organ.^^ Why? ‘‘Because it has properties common to 
sense-organs.” The property meant is that consisting in its having for its 
constituent cause the “ I-principle ” abounding in the sattva attribute, . . . 

xxviii. Bare awareness, in respect of sound, etc., is acknowledged 
to be the function of the five organs of cognition, while of the five 
organs of action, the functions are speech, grasping, motion, excre- 
tion, and sexual enjoyment. 

XXIX. Of the three [the internal organs — ^intellect, individuation, 
and mind], the functions consist of their respective characteristics; 
this is peculiar to each. The function common to the organs consists 
in the five breaths {prana) and the rest. 

. . .the sense. . .is that the property which serves as the distinguishing 
feature of each of the three internal organs also denotes its respective 
function; thus “determination” of the will, “egoism” of the I-principle, 
and “observation” of the mind. 

. . .“ The Jive breaths constitute the common function.^^ The five “vital airs” 
i.e., the life itself — form the common function of the three internal organs, 
since the latter exists while the former do and ceases to exist when these 
are absent 

XXX. With regard to perceptible things, the functions of the whole 
set of the four organs^ are said to be simultaneous, as well as gradual; 
with regard to imperceptible [as well as perceptible] things, the 
functions of the three internal organs are preceded by that [i.e., the 
cognition of some perceptible object], [Jha] 

With regard to imperceptible things, on the other hand, the [three] 
internal organs operate without the aid of the external organs. “ The 
functions of the three are preceded by thatf i.e., the instantaneous as well as the 
gradual functions of the three internal organs are preceded by some per- 
ception of a visible object; since inference, testimony, and remembrance — 
which are the means of cognising imperceptible things, — operate only 
when they have for their background some sort of perception [of per- 
ceptible things]. The sense is that in regard to “perceptible” as well as 
“imperceptible” things the functioning of the internal organs is always 
preceded by the perception of some external object. 

XXXI. The organs, external and internal, discharge their respective 
functions, prompted by mutual impulsion; the goal of the spirit is 
alone the cause; by nothing else is any instrument actuated. 

XXXII. Instruments [or organs] are of thirteen varieties ; they func- 
tion by grasping, sustaining, and disclosing; their objects, which are 
of the nature of what is grasped, sustained, or disclosed, are ten-fold. 


^ That is, the three internal organs and the organ of one outer sense. 
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The ‘‘ thirteen organs ” consist of the eleven sense-organs, the l-principle, 
and the will.. . .‘'Having the functions of seizing, sustaining, and illu- 
minating,” — respectively; that is to say, the motor organs have the 
function of seizing, that is, they take up their respective objects; i.e., extend 
their activities over them; — the will, the I -principle, and the mind 
“sustain” things through their function in the shape of the vital airs and 
the rest [mentioned before]; and lastly, the sensory organs “illumine” 
[or render perceptible] their respective objects. 

xxxm. The internal organs are three; and the external, ten, 
exhibiting objects to the former three. The “externaT’ organs act at 
the present time, and the ‘‘intemaT’ at all the three points of time. 
[Jha] 

XXXIV. Of these, the five sensory organs are concerned with objects 
specific as well as non-specific. Speech is concerned with sound; the 
rest are concerned with five objects. [Jha] 

. . .The term “specific” here stands for the gross sound [touch, colour, 
taste, and odour] in their “calm,” “turbulent,” and “deluding” forms, 
as manifested in the form of earth [water, air, fire and akdsd \\ — and 
non-specific^^ stands for the subtile forms of sound, etc., manifested as the 
rudimentary elements. 

“ The rest^" i.e., the four other motor-organs — the arms, the generative 
organ, the hands, and the feet — are concerned with five objects^^; because 
the jar and such other objects, which are what are dealt with by those 
organs, are all made up of the five primary elements of sound, colour, 
touch, taste, and odour. 

XXXV. For the reason that the intellect with the other internal 
organs ascertains the nature of objects of sense, the internal organs 
are the principal ones, while the rest of the organs are the entrances 
thereto. 

xxxvt. [The external organs together with the mind and the 
I-principle], characteristically different from one another and being 
different modifications of the attributes, resemble a lamp in action; 
[and as such] having first illumined [or rendered manifest] the whole 
of the spirit’s purpose, present it to the will. [Jha] 

xxxvn. In as much as it is the will that accomplishes the spirit’s 
experiences, and again it is will that discriminates the subtle difference 
between Nature and spirit [it is will that is regarded as superior to 
the other two]. [Jha] 

xxxvm. The rudimentary elements are non-specific ” ; from these 
five proceed the five gross elements; these latter are said to be 
“specific,” because they are calm, turbulent, and deluding. [Jha] 
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...what the particle ''mdtra'" [in the term '' tanmdtra,^' which is the 
name of the rudimentary elements] connotes is that these subtle elements 
are devoid of that “specific character” consisting of the “calmness, turbu- 
lence, and delusiveness” which would make them objects of direct 
experience. 

,,/'From these^ from the five rudimentary elements of sound, 

touch, colour, taste, and odour proceed respectively the five gross elements 
— dkdsa^ air, fire, water, and earth — these “five” proceeding from the 
aforesaid “five” rudimentary elements. 

. . . The sense is that, in as much as among the gross elements, dkdsa 
and the rest, some abounding in the sattva attribute are calm, pleasing, 
illuminating, and buoyant; others abounding in the rajas attribute are 
turbulent, painful, and unstable; the rest abounding in the tamos attribute 
are deluded, confounded, and sluggish. These gross elements, thus per- 
ceived to be distinguished from one another, are said to be specific and 
gross. The rudimentary elements on the contrary cannot be similarly dis- 
tinguished by ordinary people; and as such they are said to be non-specific 
and subtle. 

xxxrx. (1) The “subtle” bodies, (2) “those born of parents,” and 
(3) the “gross” elements, — these are the three kinds of the “specific.” 
Of these, the “subtle” bodies are everlasting, and “those born of 
parents” are perishable. [Jha] 

...(1) subtle bodies which [are not visible, but] are postulated [in 
order to explain certain phenomena] ; . . . Thus subtle bodies form the first 
kind of “specific” objects, “bodies born of parents” the second kind, and 
the “gross elements” the third kind. Ordinary things like the jar are 
included in this last. 

XL. The “mergent” [subtle] body formed primevally, unconfined, 
lasting, composed of will and the rest down to rudimentary elements, 
migrates, is devoid of experiences, and is invested with dispositions. 

^"Formed primevally ^; — ^when the emanations from Nature began, the 
first object to evolve therefrom, was the subtle body, one for each spirit. 
This body is unconfined untrammeled; as such, it can enter even a solid 
piece of stone. It is “lasting,” since it continues to exist all the time from 
the first evolution to the final dissolution. . . . 

migrates i.e,, the subtle body goes on deserting and occupying 
one six-sheathed physical body after the other. — “But why?” — ^Because 
it is devoid of experience, that is to say, because the subtle body by itself 
without a corresponding physical body of six sheaths to afford the vehicle 
of experience would be devoid of experience; that is why it migrates. 

...The dispositions^^ are virtue and vice, wisdom and ignorance, 
passion and dispassion, power and weakness; and it is the will which is 
endowed, that is, directly connected with them; and the subtle body is 
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connected with the will; hence the subtle body becomes invested with 
those dispositions : . . . 

“Why should not the subtle body — ^like Nature — ^last even after the 
final dissolution?” 

Because it is mergent^'^ that is to say, because it dissolves into Nature. 
This mergent character of the subtle body is inferred from the fact of its 
being a product; i.e., having a cause, it must merge into it. 

XLi. Just as a picture does not exist without a substrate, or a 
shadow without a post or the like, so too the cognitive apparatus 
\lihga\ intellect, etc.], does not subsist supportless, without what is 
specific [i.e., a subtle body]. 

The term here stands for the will, the I-principle, and the 

rudimentary elements, because they are the means of knowing and these 
cannot subsist without a substrate 

XLii. Formed for the sake of the spirit’s purpose the subtle body 
acts like a dramatic actor, on account of the connection of “causes 
and effects” and by union with the all-embracing power of Nature. 
[Jha] 

Formed for the spirits purpose^^ the subtle body acts like a dramatic actor ^ 
on account of its connection with the ^^causes^^ in the shape of virtue, vice, 
etc.,: — and ^^effects^^ in the shape of the taking up of different kinds of 
physical bodies, the latter being the effects of virtue, etc. That is to say, 
just as a dramatic actor, playing different parts, acts like Parasurama or 
Yudhisthira or Vatsaraja, so does the subtle body, occupying various 
physical bodies, act like a man or a brute or a tree. 

XLiii. Virtue and other dispositions are — (a) natural, which are 
innate, and {b) incidental; and these are related to the “cause”; 
and the ovum, etc., related to the “effect.” [Jha] 

. . .The incidentaV' dispositions, on the other hand, are not innate; 
that is to say, they are brought about by the personal effort of the man; . . . 

The aggregate formed of the ovum, foetus, flesh, blood, etc., of the child 
in the mother’s womb is related to the gross physical body; that is to say, 
they are particular states of the latter; so also are the childhood, youth 
and old age of the person after birth.^ 

XLiv. By virtue is obtained ascent to higher planes, by vice, descent 
to the lower; from wisdom results the highest good, and bondage 
from the reverse. [Jha] 

XLV. From dispassion results “mergence into Nature”; from 
attachment which abounds in the rajas attribute, transmigration; 

^ Gaudapada has taken the kdrikd as setting forth three kinds of dispositions — (1) **sdm~ 
siddhika^* innate, (2) prdkttxka^^ natural due to the operation of Nature, primordial 
matter, and (3) vaikftikay^ incidental. 
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from power, non-impediment; and from the reverse, the contrary, 
[Jha] 

^^From dispassion results mergence into Nature , Those who are free from 
passion, but are ignorant of the true nature of the spirit, become merged 
into Nature. ‘‘ Nature ” here stands for the whole set consisting of Nature, 
will, I-principle, the elements, and the sense-organs. Those who worship 
these as “spirit,” become absorbed into these [i.e., those mistaking the 
senses for the spirit become absorbed in the senses, and so on] ; that is to 
say, they rest there till, in the course of time, they are born again. 

XLVi. This aggregate of sixteen — [eight causes and eight effects, 
mentioned in the last two verses] — ^is a creation of the intellect, and 
is distinguished as ignorance, infirmity, complacency, and attain- 
ment [or success]. Their varieties due to the suppression of one or 
more of the constituents, because of their relative inequalities in 
strength, are fifty in number. 

XLVii. Five are the varieties of ignorance; the varieties of infirmity 
due to organic defect are twenty-eight; complacency [or content- 
ment] is nine-fold, and attainment eight-fold. 

XLViii. Of error there are eight forms; as also of delusion; extreme 
delusion is ten-fold; gloom is eighteen-fold, and so is also “blind 
gloom.” ^ 

XLix. Injuries to the eleven organs along with the injuries to the 
intellect are declared to constitute infirmity; the injuries to the intel- 
lect are seventeen resulting from the failure of the nine-fold com- 
placency^ and the eight-fold attainment. 

. . . Contentment being nine-fold, the disabilities caused by its reversion 
are also nine-fold; and similarly, success being eight-fold, the disability 
caused by its reversion is eight-fold, thus making the seventeen disabilities 
proper of the will. 

L. The nine forms of contentment have been held to be the fol- 
lowing: Four internal, named Nature {prakrti)^ (2) means {upadana)^ 
(3) time {kdla)^ and (4) luck {bhdgpd); and five external due to the 
abstinence from objects. [Jha] 

The contentment called “Nature” consists in that feeling of satisfaction 
which the disciple has on being told that “discriminative wisdom is only 
a modification of Nature and, as such, would come to every one in the 
natural course of events, and there is no need of having recourse to the 
practice of meditation, etc. So, my child, remain as you are!. . 

1 Or “utter darkness.” * Or “contentment.” 
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The second form of contentment arises from the following instruction: 
“Wisdom cannot be attained in the ordinary course of nature, because, 
if it were so, then everybody would attain to wisdom at all times as the 
course of Nature functions equally for all individuals; such wisdom can 
only be attained through renunciation, and so, O long-living one, thou 
must have recourse to renunciation and give up all practice of meditation. 
The satisfaction arising from this instruction is named means. , . . 

The contentment that follows upon the feeling of satisfaction arising from 
the instruction that renunciation also cannot bring about emancipation 
at once; renunciation also will bring you success only when the time is 
ripe for it ; there is no need for undergoing the troubles of renunciation. . . . 
[This is the third form of contentment.] 

The fourth form of contentment is the feeling of satisfaction arising from 
the following: “Discriminative wisdom proceeds neither from Nature nor 
from any other means [such as renunciation], nor does it depend solely 
upon time^ but it comes only by luck ;. . 

The external forms of contentment are next described : The external forms 
are five, arising from abstinence from sound, odour, etc., — the five objects 
of sense. 

LI. The eight attainments are the proper use of reasoning, oral 
instruction from a teacher, study, the three-fold suppression of the 
three kinds of misery, the intercourse of friends, and purity; those 
mentioned before [viz., ignorance, infirmity, and complacency] are 
the three-fold curb on attainment. 

Lii. Without the “subjective,’’ there would be no “objective,” and 
without the “objective” there would be no “subjective.” Therefore, 
there proceeds two-fold evolution, the “objective” and the “sub- 
jective.” [Jha] 

The term “objective” {linga) stands for the evolution out of the rudi- 
mentary elements, and “subjective” {bhdva) for the evolution out of the 
will. 

That is to say, experience, which is the purpose of the spirit, is not 
possible unless there are the objects of experience and also the vehicle of 
experience in the form of the two bodies [subtle and physical]. Hence the 
necessity of the objective evolution; — conversely, that same experience is 
not possible without the organs of experience, in the shape of the sense- 
organs and the internal organs; and these are not possible without virtue 
and the other dispositions. Lastly, the discriminative wisdom, which leads 
to the final end [emancipation], is not possible without both these forms 
of evolution. Thus is the need for both forms of evolution established. 

Liii. The “celestial” evolution has eight forms, the “animal” has 
five; the “human” has only one form; thus in brief is the “material” 
evolution. [Jha] 
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Liv. In the worlds above, there is predominance of sattva (good- 
ness) ; in the sphere of the lower order of creation, tamas (darkness) 
predominates; in the middle, rajas (passion) predominates; this is so 
from Brahma down to a blade of grass. 

LV. Therein does the sentient spirit experience pain arising from 
decay and death, due to the non-discrimination of the spirit from the 
body [or, until the dissolution of the subtle body] ; thus pain is in the 
very nature of things. [Jha] 

“ Therein"" — in the body. Among corporeal beings the body is the 
vehicle of various forms of pleasure; and yet the pain of “decay and death’’ 
is the common lot of all. The fear of death, — “may I not cease to be; may 
I continue to be,” etc., — being common to man as well as to the smallest 
insect; and the cause of fear constituting pain, death is a source of pain. 

Lvi. This evolution from the will down to the specific elements, is 
brought about by the modifications of Nature {prakrti). This work is 
done for the emancipation of each spirit, and thus is for another’s sake, 
though appearing as if it were for the sake of Nature herself. [Jha] 

. . .^Uhis"" evolution — from the will onwards down to the elements — is 
brought about by Nature itself; it is neither produced by a God [as held 
by the Naiyayika] nor is it an evolution from Brahman [as held by the 
Vedantin] ; nor is it without cause [as held by the atheist]. If it were the 
latter, there would never be any evolution at all or it would be eternally 
going on; — nor can it be said to be evolved from Brahman [the Vedanta 
view], for there can be no modification of what is pure intelligence [which 
is Brahman^ as postulated by Vedanta]. Nor, again, can evolution be 
brought about by Nature, as controlled by God, as no controlling can be 
done by one who is not active, e.g., an inactive carpenter does not 
manipulfite his tools. 

Objection: “Granted that the evolution is due to Nature alone. But 
Nature is eternally active, and, as such, her operations should never cease; 
so that there would be no emancipation for the spirit.” 

Answer :^ — “ The evolution is for the emancipation of each spirit^ and appearing 
as if it were for Nature" s own sake is really for the sake of another,"" A cook having 
finished the cooking in which he was engaged retires from the work; 
similarly Nature, being urged to action for the emancipation of the spirit, 
brings about this emancipation and thereafter stops her operations with 
regard to that spirit whom she has already liberated [and, thus emancipa- 
tion is not impossible]. This action for another’s sake is just like the action 
for one’s own benefit. 

Objection: “Granted all this. But it is only a sentient being that acts 
either for its own or for another’s purpose; and Nature, being insentient, 
cannot act in the manner described; and, as such, she requires a sentient 
controller [over her blind force] ; the spirits residing in the Jjodies cannot 
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be such controllers, because such conditioned spirits are ignorant of the 
true character of Nature; consequently there must be some other om- 
niscient sentient being who controls ab extra the operations of Nature, — 
and to this Being we give the name of God.” 

LVii. As the insentient milk flows out for the growth of the calf, 
so does Nature act towards the emancipation of the spirit. 

It is a fact of observation that insentient objects also act towards definite 
ends; e.g., the milk, which is insentient, flows for the nourishment of the 
calf. Similarly, Nature though insentient, could act towards the emancipa- 
tion of the spirit. 

It would not be right to urge that “the flow of the milk being due to 
the superintending care of God, its action does not afford an instance 
vitiating the general proposition that the actions of insentient things are 
due to the control of sentient beings”; — the activity of every sentient 
being is always found to be due either to selfishness, or to benevolence; 
neither of these is applicable to the case of the “creation of the Universe,” 
and, therefore, it follows that the said creation cannot be due to the action 
of a sentient agent. Further, God, being the Lord of the Universe, has 
all that He requires and, as such, in the creating of the world. He can have 
no selfish motive; nor can His action be said to be due solely to benevolence 
or pity; for pity consists in a desire for the removal of others’ pains; but 
before creation, the spirits would be without bodies, organs, and objects 
as such, without pain; for the removal of what then would God’s com- 
passion be roused? And if the pain subsequent to creation be held to be 
the cause of creation, then we should be in the inextricable noose of 
“interdependence”: creation due to pity, and pity due to creation! and, 
again, if God were moved to creation by pity, then He would create only 
happy mortals, not mortals with variegated experiences. And if the 
diversity of men’s experiences be attributed to their past deeds, then what 
is the necessity of postulating an intelligent controller of such deeds? The 
mere absence of the control of an intelligent agent would mean [according 
to the opponent] that the deeds of men could not have any activity, which 
would mean that their effects, in the shape of men’s bodies, organs, and 
objects, could not be produced, — ^and the result of this would be that there 
would be no pain; so that the removal of pains would be very easy! [and 
there would be no ground for God’s compassion]. 

As regards the action of the insentient Nature, on the other hand, it is 
due neither to selfishness nor to pity; and thus, in this case, none of the 
above incongruities arise ; the only motive of Nature is the fulfilment of 
another’s purpose. Thus, therefore, the instance cited in the kdiikd is quite 
appropriate. 

Lvm. Just as in the world one undertakes action in order to be rid 
of desire by satisfying it, even so does the Unevolved ^ function for 
the release of the spirit. 

^ Or Unmanifcst. 
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Lix. As a dancer desists from dancing, having exhibited herself to 
the audience, so does Primal Nature desist, having exhibited herself 
to the spirit. 

Lx. Generous Nature, endowed with attributes, brings about by 
manifold means, without benefit to herself, the good of the spirit, 
who is devoid of attributes, and confers no benefit in return. [Jha] 

LXi. It is my belief that there is not any other being more bashful 
than Primal Nature, who because of the realisation ‘‘I have been 
seen’’ never again comes into the view of the spirit. 

LXii. Of a certainty, therefore, not any spirit is bound or liberated, 
not does any migrate ; it is Primal Nature, abiding in manifold forms, 
that is bound, is liberated, and migrates. 

Verily no spirit is bound; nor does any migrate; nor is any emancipated. 
Nature alone, having many vehicles, is bound, migrates, and is released. 
Bondage, migration and release are ascribed to the spirit, in the same 
manner as defeat and victory are attributed to the king, though actually 
occurring to his soldiers, because it is the servants that take part in the 
undertaking, the effects of which — grief or profit — accrue to the king. In 
the same manner, experience and emancipation, though really belonging 
to Nature, are attributed to the spirit, on account of the non-discrimination 
of spirit from Nature, as has been already explained. . . . 

LXin. Nature by herself binds herself by means of seven forms; 
and by means of one form she causes deliverance for the benefit of 
the spirit. [Jha] 

Nature binds herself by means of seven forms^^ ; i.e., by virtue and other 
dispositions^ [all properties of the will] except wisdom. For the benefit 
of the spirit in the shape of experience and final release, she releases herself 
by herself, '^by means of one form^^ i.e., by wisdom — ^by discrimination. 
That is to say, she does not again bring about the experience or emancipa- 
tion of that same spirit 

LXiv. Thus, from the repeated study of the truth, there results that 
wisdom, ‘‘I do not exist, naught is mine, I am not,” which leaves 
no residue to be known, is pure, being free from ignorance, and is 
absolute. 

I am noV^ merely precludes all action from the spirit; . . .And since 
there is no action of the spirit, there arises the idea of “not-I”; “I” here 
stands for active agency in general, . . . 

Or we may interpret the three forms in another way. The sentence, 
“I am not,” means that “I am the spirit, not productive^^ and because non- 
productive, ‘T have no action” — ‘‘Not I”; and since without action, 
“I can have no possessions,” hence “naught is mine.” 

^ See kdrikds xxm and xlv and the commentary on karikd lxv. 
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Lxv, Thereby does the pure spirit, resting like a spectator, per- 
ceive Primal Nature, which has ceased to be productive, and, because 
of the power of discriminative knowledge, has turned back from the 
seven forms [i.e., dispositions]. 

...The seven forms of evolution, — ^virtue, vice, error, dispassion, 
passion, power and weakness — are all due to erroneous knowledge. . . . 

Lxvi. ^'She has been seen by me,” thinks the one and hence loses 
all interest; ‘'I have been seen,” thinks the other, and ceases to act. 
Hence, though their connection is still there, there is no motive for 
further evolution. [Jha] 

. . .“ There is no motive for evolution,^^ A ‘‘motive” is that which moves 
Nature to act towards evolution; and no such motive is possible, when 
there is no “purpose of the spirit.” 

Lxvii. Virtue and the rest having ceased to function as causes, 
because of the attainment of perfect wisdom, the spirit remains 
invested with the body, because of the force of past impressions, like 
the whirl of the potter’s wheel, which persists for a while by virtue 
of the momentum imparted by a prior impulse. 

Lxvin. When the separation from the body has at length been 
attained, and by reason of the purpose having been fulfilled, Nature 
ceases to act, — then he attains eternal and absolute isolation. [Jha] 

LXix. This abstruse doctrine which is accessory to the attainment 
of the goal of the spirit, and wherein are considered the existence, 
origin, and dissolution of beings, has been fully expounded by the 
Great Sage [Kapila]. 

Lxx. This supreme purifying knowledge, the sage first handed on, 
in compassion, to Asuri; Asuri passed it on to Pancasikha; by him 
the doctrine was elaborated. 

Lxxi. This which was handed down through a succession of pupils 
has been compendiously set down in Arya metre, after fully com- 
prehending the final doctrine, by Isvara Krsna, whose intellect had 
approximated to the truth. 

Lxxii. The subjects of the seventy verses are, verily, those of the 
entire science of sixty topics, exclusive of illustrative tales, and omit- 
ting also the discussion of rival views. 
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B. SlSdKHrA-PRAVACANA SCTRA 

1.19. Without the conjunction of prakrti, there can be no con- 
junction of bondage in the self {purusa) who is, by nature, eternal, 
and eternally pure, enlightened, and unconfined [unbound], 

1.20. Nor does bondage result from ignorance also, because of the 
impossibility of bondage by means of a non-entity. 

Vrtti: . . .For ignorance denotes either. . .that knowledge has not yet 
been acquired but that it may be acquired afterwards, or that knowledge 
which was acquired has been afterwards lost. And, either way, it is a 
non-entity. 

1.27. His bondage, moreover, is not caused by means of the tint 
[vdsand) reflected from objects from all eternity. 

Vrtti: The author refutes the Bauddha [Buddhist] view. 

It cannot be maintained that “his,” i.e., of the self, bondage will be 
caused by the instrumentality of the tendency to or longing for objects 
from all eternity or of which no beginning can be traced. With us there 
can be, by no means, connection of the self with such tendency or longing, 
and consequently bondage cannot result from it. While in the Bauddha 
system, since a permanent self does not exist, and tendency or longing 
does not endure forever, who will be bound? 

1.34. [Objection of the Buddhist] : Since there is no proof of^ a 
permanent effect, the momentariness of bondage is to be admitted. 

1.35. Nay. [Things are not momentary in their duration], as [in 
that case] there would be obstruction to knowing them over again, ^ 

1.36. And things are not momentary also because this is con- 
tradicted by the Veda and by logic. 

Vrtti: The Veda says : There exists the self, the experiencer of the objects 
of experience in a different birth. 

Logic also : Whoso will exert himself in an act which is incapable of 
enjoyment or in the employment of means for its accomplishment? 

1.38. There can be no relation of effect and cause between two 
things simultaneously produced. 

Vrtti: . . .on the theory of momentariness. . .no production is possible. 

1.39. [The relation of effect and cause cannot subsist between 
temporary things even though they be successive] because, on the 
passing away of the precedent, there can be no causal connection 
with the subsequent. 

^ Or *‘no such thing as.” 

* Or “impossibility of recognition.” 
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1.42. The world is not a mere idea, on account of the intuition^ 
of objective reality. 

Bhd^a: Other unbelievers, again, say: There is no existence of an entity 
which is not an idea. Therefore, bondage also is a mere idea, like an object 
seen in a dream. Hence, it being absolutely unreal, there is no cause of it. 

1.43. If the one [i.e., external reality] does not exist, the other 
[i.e., the world of ideas] also does not exist; therefore, reality is a 
void.® 

1.44. Reality is void; existence passes away, it being the nature of 
things to pass away.® 

Vftti: [The Sunyavadin, Buddhist negativist, goes on] . . . 

1.45. [“Existence passes away” — ^] this is a meaningless statement 
on the part of the unenlightened.* 

1.46. This theory also should be rejected, because it possesses no 
more worth than the other two theories [viz., transciency and 
idealism]. 

Vftti: This also, the theory of the void, should be set aside, because it 
possesses as much strength as the theory of momentariness and the theory 
of idealism. As momentary existence is contravened by the recognition 
of things previously perceived, as ideal existence is contravened by the 
perception of external entities, in like manner this also, the theory of the 
void, should be contravened by the observation of the entire universe in 
perception itself. 

1.61. Prakrti is the state of quiescence [equilibrium] oisattva, rajas, 
and tamos. From prakrti evolves mahat (intellect) ; from mahat, akath- 
kdra (I-consciousncss) ; from aharhkara, the five tanmdtras (subtle 
elements) and the two sets of indriyas (senses or instruments) ; from 
the five tanmdtras, the gross elements. Then there is the self. Such is 
the group of the twenty-five principles. 

1 . 67 . Since the root (mula) has no root, the root is root-less. 

X.68. Even in the case of a succession, there must be a stop at some 
one point, and so it [prakfti, the root cause] is merely a name [that 
is given to such a point]. 

1 . 77 . [PrcJcfti is the cause of all things, and not the atoms], also 
because there are Vedic declarations about the production of this 
[i.e., the world] from that [i.e., the root cause].® 

1 Preferably, “perception.” • Revised translation. 

* Revised translation. * Revised translation. 

‘ Revised Uranslation. 
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1.79. The world is not unreal, because there is no fact contradictory 
to its reality, and also because it is not the product of [depraved] 
causes.^ 

Bhdsya: Nor can it be said that the cognition of the reality of the world 
is the result of depraved senses, etc., as it is in the case of the yellowness 
of a conch-shell, because there is no reason for the supposition of such 
depravation; hence, the effect, i.e., world, is not unreal. 

1.93. Proof of His existence is not possible, because He can be 
neither free nor bound, nor anything else.^ 

Vrtti: Is He [I^vara, personal God] bound or is He free? If bound. 
He cannot be Isvara, owing to conjunction of merit and demerit. If free, 
He cannot be the agent or doer, on account of the absence of particular 
cognitions and desire to act and effort. Hence Isvara is above proof. 

1.94. Either way also He would be inefficient. 

Bhdsya: If He were free, He would be unequal to the task of creation, 
etc., as He would not possess the will-to-be and the will-to-do, desires, etc., 
which instigate to creation, etc. And, again, if He were bound, He 
would be under delusion, and so, unequal to the task of creation. Such 
is the meaning. 

1.95. [The sacred texts which speak of Hvara, are] either glorifica- 
tion of the free self or homages paid to the perfect ones. 

Bhdsya: But, then, one may ask, what becomes of the Vedic texts which 
establish I§vara? To this the author replies. 

1.96. The superintendence is through proximity to prakrti^ as in 
the case of the loadstone.^ 

Vrtti: Nor is proof of Hvara, declares the author, from the argument 
that the non-intelligent cannot act without the superintendence of the 
intelligent. 

Bhdsya: . , .superintendence in the form of creativencss, etc., is through 
proximity, as is the case with the loadstone. As the loadstone acts as the 
attracter of iron by mere proximity, and not by volition, etc., similarly, 
by the mere conjunction of the original self, takes place the modification 
or prakrti into the form of mahaL And it is this alone in which consists 
His being the creator of His own adjunct. 

1.149. Multiplicity of selves is proved from the several allotments 
of births, etc. 

^ Preferably, “faulty senses.” 

* Revised translation. The last sentence quoted from the commentary (“Hence Ii^vara 
is above proof”) should be translated “Hence I§vara is not amenable to proof.” In the 
Vftti to this sutray “above proof” probably means “incapable of proof.” 

* Revised translation. 
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Bhdsya: Since there is no other reason for the distribution or differentia- 
tion of selves made in the Veda and the mni (traditional texts), namely, 
that a virtuous self is born in heaven, that a vicious one in hell, that an 
ignorant self is bound, that a knowing one is released, etc., it follows that 
selves are manifold. 

1.150. [The Vcdantins maintain that] from difference of invest- 
ments’ also arises the appearance of multiplicity of the one Self; as 
of ether {akSsa), by reason of water pots, etc., [which divide it into 
many parts]. 

Bhdsya: Even in the case of differences of investments, connection with 
manifold investments would be really of the one Self only; as, for example, 
connection with manifold investments such as the water pot, walls, etc., 
is of the one ether only. Hence, by means of the difference of determining 
conditions, it is of the one Self only that diverse births, deaths, etc., would 
take place, as in the case of the physical organisms, etc. So that distribu- 
tion of births, etc., such as one self is bom and not another, would not 
be possible. Such is the meaning. 

Moreover, since a portion of the Self which has been freed from one 
investment would still be liable to be confined by other investments, the 
irregularity of bondage and release is also in the same state [of defective- 
ness] ; . . . 

1.151. The investment is different, but not the holder thereof 
[i.e., the self].® 

1.152. Thus, [i.e., on the theory of the multiplicity of selves, as 
held by the Sarnkhyas], there is no imputation of contradictory 
properties, [as is entailed in the case] of one universal Self [of the 
Vedantins], 

Bha^ya: . . .itis. . . not reasonable to introduce the simultaneous presence 
of contradictory properties in the form of birth, death, etc., in the case 
of the Self present everywhere by reason of its unity. 

1.154. There is no contradiction [by the Sarhkhya theory of the 
multiplicity of selves] of the Vcdic declarations of non-duality of the 
self, because the reference in these declarations is to the genus of 
the self. 

BhS^a: . . .the Vcdic declarations on non-duality being only to the 
genus of self which consists of oneness of form in general [in other words, 
of the general characteristic of being the self], and not to its entireness, 
since there is no reason or necessity for reading such a reference in them, 

» A better translation oiupddhi would be “conditions” or “determining conditions.” 

“ The sHtra is probably incomplete. It is likely that the full meaning of the sOtra would 
be contained in the unexpressed additional statement, “but this is absurd.” 
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In the Vedic texts . . . the reference to non-difference in the form of non- 
difference in property [i.e., absolute identity] is, in our opinion, to be 
observed of such sayings as “I am Visnu,” ‘‘I am Siva,” etc., but not 
also of sayings like “Thou art that,” “I am Brahman^^ etc.; for, among 
such passages, the phrase, for instance, “Thou art that,” as heard, ex- 
pressed, in the theory of the Sarhkhyas, the sense of a passage like this, 
that thou art eternal and eternally pure and eternally released, since, in 
the theory of the Sarhkhyas, it is the perfect self existing at the time of 
dissolution that alone is the object denoted by the words “That” and 
the like. 

111.56. For He [Isvara] becomes the all-knower and the all-doer. 

Vrtti: Of what form, one may ask, is the Supreme Self? To this the 
author replies. 

Bhdsya: The author gives the proof also of the rising again of the self 
after his absorption into prakrtu 

For, he who was, in a previous creation, absorbed into the cause 
[i.e., prakrti] becomes, in another creation, the original self, [bearing the 
character of Isvara or the Lord, all-knowing and all-doing ; because, by 
reason of his absorption into prakrti^ it is but fitting that he alone should 
reach the status oi prakrti [the primal evolvent], as declared in the kuti 
(scriptures) . 

111.57. Knowledge of such an Isvara is proved. [Or:] Such proof 
of an Isvara is admitted. 

Bhdsya: But, then, one may object, if that be so, the denial of Isvara 
is not established. To this the author replies : 

It is verily agreed on all hands that, of the existence of an emergent Isvara 
previously absorbed into prakrti^ there is proof from the kuti such as, “He 
who is all-knower, all-wise, whose penance consists in knowledge” 
[Mundaka Up., i.i.9], for the subject of dispute [between the Samkhyas 
and the others] is the existence of an eternal Isvara. Such is the meaning. 

V.2. The accomplishment of results [phald] is not under the super- 
intendence of a Lord [ISvara] because that is effected by karma?- 

Vrtti: Were Isvara an independent creator, he would create even 
without the aid of karma, [but this is not so]. If you say that he creates, 
having karma as an auxiliary, then let karma itself be the cause: what need 
of Isvara? Nor can an auxiliary obstruct the power of the principal agent, 
since, in that case, there would be a contradiction of its independence. 

Moreover, activity is seen to proceed from egoistic and altruistic 
motives. Neither can any egoistic motive belong to Ii§vara. And were his 
motives altruistic, then, he being compassionate, there would be no justifi- 
cation for a creation which is full of pain. Nor is there any activity which 
is purely altruistic, because such activity proceeds from a desire for selfish 
gain even by means of doing good to others, etc. 

1 New translation. 
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v.3. Because of his own benefit, Isvara’s superintendence will be 
like that of man. 

Vrtti: The author shows this: [that all activity is ultimately selfish]. 

Nor does personal benefit exist consistently with him who is eternal. 

V.4. Otherwise, I.^vara will be like a human lord. 

V.5. [Otherwise, Isvara will be like a human lord], or nominal 
[technical]. 

lihdsya: In spite of the existence of worldly life, were he still to be ISvara, 
then “Ifivara” will, as with us, so with you also, be a mere technical name 
to denote the self who is produced at the beginning of creation; because, 
owing to the contradiction of being worldly and of having unobstructed 
will, eternal I^vara-hood will not be proved. Such is the meaning. 

V.6. Without passions’^ superintendence is not established, because 
passion is the invariable and unconditioned cause of all activity. 

V.7. On the admission, again, of connection with passion, he will 
not be eternally free. 

V.8. If [you say that the condition of being ISvara arises] through 
connection with the powers of prakrti, then there will be the implica- 
tion of his attachment. 

V.9. If [it be said that the condition of being Isvara may arise] 
through the mere existence of prakrti by the side of the self, then the 
condition of being ISvara will belong to all selves. 

V.IO. On account of the non-existence of evidence, there is no 
proof of an eternal Isvara. 

V. 1 1 . Owing to the non-existence of pervasion,'* there is no inference 
of ISvara. 

Vrtti: Since the general proposition as to the pervasion of one thing by 
another or their universal going together must have sense-perception to 
precede it, in the absence thereof [as stated in the preceding aphorism], 
how can there be the apprehension of the universal relation in the case 
of an uncommon thing? 

V.12. The ^ruti (scriptures) also speak of this [i.e., the world] as 
the product of prakfti? 

Bha^a: Nor is there verbal testimony, also, says the author. 

In respect of the web of creation, there exists Sruti or Vedic declaration 
of its being the product oi prakrti, but not of its having an intelligent being 
as its cause. 


1 Or “intense desire.” 

• Sathbandha — invariable concomitance. 

• Revised translation. 
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V.61 . There is no non-duality of the Self because there is cognition 
of differences through different marks.^ 

V. 62. There is no non-distinction of Self and non-Self because that 
is disproved by perception.^ 

VI. 45. Multiplicity of selves is established from allotment [of 
bondage and liberation].^ 

VI.46. If external investment {upadhi) is acknowledged, then, on 
the establishment thereof, there is again duality. 

Vrtti: But diversity of multeity will be, it may be contended, according 
to differences of external investment. In regard to this, the author says: 

“On the establishment thereof,’’ that is, on the establishment of dif- 
ference. In the case of external investment being an unreality, where is 
the establishment of difference? While in the case of its reality, by means 
of that itself, there will again result duality. 

VI.47. Even by the two,^ there is contradiction of the evidence of 
non-duality. 

Bhdsya: But then, the external investments also will be, may contend 
our opponent, constituted by ignorance, and, therefore, there will be no 
breach of non-duality by them. There being room for such an appre- 
hension, the author says : 

The self and ignorance, — by those two also, being acknowledged, the 
contradiction of the smti which is the evidence for non-duality is in the 
very same state. Such is the meaning. 

VI.52. The reality of the world follows from its being the product 
of not-imperfect causes,^ and from the absence of any impediment 
to its reality.® 

Bhdsya: The author tells us that the teachers of non-duality are to be 
rejected not only by means of the argument set forth above, but also by 
means of the non-existence of any proof to lead to the cognition of the 
unreality of the universe. 

New translation. » New translation. 

® Revised translation, 

* The two, i.e., the self {dtman) and ignorance (ajHdna)* 

* That is, non-defective senses. 

* That is, there is no denial of its reality in scripture. 
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The v^ovAyoga has become well known in the West, though its different 
meanings and its deeper significance and purpose are not well understood. 
For Patanjali (2nd century b.c.), the founder of the Yoga system and the 
author of the basic text, the Toga Sutra, yoga is discrimination between 
subject and object , purusa (self or spirit) and prakrti (Nature), which means 
the establishment of the self in its purity. Toga, according to Patanjali, is 
a methodical effort to attain perfection, through the control of the different 
elements of human nature, physical and psychical. 

The main interest of Patanjali is not metaphysical theorizing, but the 
practical motive of indicating how salvation can be attained by disci- 
plined activity. The Yoga system accepts the Sarhkhya psychology and 
metaphysics. However, it is definitely more theistic than the Sarhkhya, 
as evidenced by the addition of God to the Sarhkhya’s twenty-five elements 
of reality. 

What the Sarhkhya calls mahat (the great one, or buddhi as described in 
the previous chapter) is called citta (mind-stuff) in the Yoga system. It 
undergoes modifications when it is affected by objects through the senses. 
The consciousness o{ purusa reflected in it {citta) gives rise to the impression 
that it is the cxperiencer. Citta is really the spectacle of which the self is 
by reflection the spectator. We have as many cittas as there are selves. The 
ego is different from the self and is dependent on the experience of the 
world. The life of the ego is restless and unsatisfied, being subject as it is 
to the five afflictions of (1) ignorance or the mistaking of the non-eternal 
for the eternal, (2) the erroneous identification of oneself with the instru- 
ments of body and mind, (3) attachment to pleasant things, (4) hatred 
of unpleasant things, and (5) the instinctive love of life and the dread of 
death. When the self is freed from citta it withdraws itself into its own pure 
nature. 

The special feature of the Yoga system is its practical discipline, by 
which the suppression of mental states is brought about through the prac- 
tice of spiritual exercises and the conquest of desire. The Yoga gives us the 
eightfold method of abstention, observance, posture, breath-control, with- 
drawal of the senses, fixed attention, contemplation, and concentration. 
The first two of these refer to the ethical prerequisites for the practice of 
yoga. We should practice non-violence, truthfulness, honesty, continence, 
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and non-acceptance of gifts. We should observe purification (internal and 
external), contentment, austerity, and devotion to God. Posture is a 
physical aid to concentration. Breath-control aids serenity of mind. 
Abstraction of the senses from their natural functions helps to keep the 
mind still. These five steps are indirect or external means to yoga. In fixed 
attention we get the mind focussed on a particular object. Contemplation 
or meditation leads to concentration. Yoga is identified with concentration 
{samddhi)y where the self regains its eternal and pure free status. This is 
the meaning of freedom or release or salvation in the Yoga system. 

Through yogic practices, one can attain supernormal powers. The 
classical authors do not encourage the acquisition of these powers, as they 
consider spiritual calm and moral virtue to be superior to magical powers, 
which are only incidental to the attainment of the true goal of spiritual 
freedom 

For the source from which selections are taken, see footnote 1. 

THE YOGA SVTRA^ 

Chapter 1: Concentration {SamAdhi) 

1. Now a revised text oiyoga,^ 

Yoga is contemplation {samddhi)^^ and it is a characteristic of the mind 
pervading all its planes. The planes of the mind are: — 

Wandering (ksipta) ; forgetful (mudha) ; occasionally steady or distracted 
(viksipta); one-pointed (ekdgra); and restrained (niruddha). 

Of these the contemplation in the occasionally steady mind does not 
fall under the heading of yoga, because of unsteadiness appearing in close 
sequence Y,B,^ 

The commentator now removes the doubt as to the meaning of the 
word ^'yoga,'^ which arises from its ordinary connotation. Thus says he, 
"'Yoga is contemplation.” The word "yoga'^ is derived from the root yuj, 
to contemplate, and not from the root yujir, to join, in which latter case 
it would mean conjunction.^ T, V, 

2. Yoga is the restraint of mental modifications. 

The mind is possessed of the “three qualities,”® showing as it does the 
nature of illumination, activity, and inertia Y.B, 

1 Selections are taken from The Toga Sutras of Patahjali, with the Toga-bka^ya of Vyasa 
(4th century a.d.) and the Tattva-vaUaradi oi Mito {ca, 850 a.d.), translated 
by Rama Prasada, Sacred Books of the Hindus, iv (Allahabad; The Panini Office, 3rd 
ed., 1924). All the siRras are quoted, with commentary where necessary for explanation 
or clarity. 

® Or “Now an explanation aiyoga*^ 

* Samddhi may be translated variously: as contemplation, concentration, trance, super- 
conscious state, etc. 

convenience, the Toga-hhd^ya is indicated by ** jT.B.” and the Tattva-vaUdradi by 

* These are the three gu^as or constituent elements of things. They are described fully 

in the selections from the Sarhkhya system in Chapter xii. 
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That particular state of the mind in which the manifestations of real 
cognition, &,c., have been restrained, is the state olyoga. T,V. 

3. Then the seer stands in his own nature* 

. * .The objects of the purusa (self)^ are discriminative knowledge and 
the experience of the objective world. These two no longer exist in the 
state of inhibition {nirodha)., * . T.V* 

4. Identification with modifications elsewhere. 

. , . The conscious principle {purusa) is not unaffected by whatever may 
be the modifications of the mind in the state of outgoing activity. And so 
in the aphorism: “Knowledge is but one; discrimination alone is know- 
ledge.” 

The mind is like a magnet energized by nearness alone. Being seen it 
becomes the possession of its lord, the purusa. Therefore the reason for 
knowing the modifications of the mind is the eternal relation of the 
purusa. T.B. 

. . . The notions, “lam calm,” “ I am ruffled,” “ I am forgetful,” appear 
by fastening the modifications of the will-to-be upon the conscious prin- 
ciple, by taking the will-lo-know and the conscious principle to be one 
on account of proximity, as in the case of the white crystal and the Japa 
[Chinese rose] flower. This happens in the same way as one looking at his 
face reflected in a dirty mirror becomes anxious, and thinks, “I am 
dim.. , And similarly does this dtmd [or dtmaii\ (self) appear to possess 
false knowledge, although in reality he has no false knowledge. He appears 
as the enjoyer, although he is not the enjoyer. He appears as possessed^ 
of discriminative knowledge, and illuminated thereby, although devoid of 
it in reality. T. V, 

5. The modifications are five-fold, painful and not-painfuL 

. . .The painful are those that cause the afflictions and become the field 
for the growth of the vehicle of actions {karmd^aya). The not-painful are 
those that have discrimination for their object and which oppose the 
functioning of the “qualities, ...” T,B. 

6. Real cognition, unreal cognition, imagination, deep sleep, and 
memory.^ 

7. Perception, verbal cognition, and inference arc real cognitions. 

8. Unreal cognition is the knowing of the unreal, possessing a form 
not its own. 

9. Imagination is followed in sequence by verbal expression and 
knowledge, and is devoid of objective substratum. 

^ (self or spirit) will not be translated in this chapter. For a complete 

explanation of the concept, see selections from the SSrhkhya system in Chapter xw. 

* These are the five modifications referred to in sutra 5, above. 
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There being no objective substratum for either the distinction or the 
absence thereof, imagination shows an unreal image of the substratum; 
and it is not, therefore, an act of real cognition. Nor is it unreal cognition, 
because it differs from it in being recognised as such in practice. T'.F. 

10. Sleep is the mental modification which has for its objective 
substratum the cause of non-existence. 

The non-existence spoken of is of the modifications of the waking and 
dreaming states. T. V. 

11. Memory is the not stealing away along with objective mental 
impression [retained] [i.e., the reproducing of not more than what 
has been impressed upon the mind]. 

, . . Right cognition and others all cause the knowledge of an object 
unknown, either in the ordinary or in some particular way. Memory, 
however, does not pass over the limitation of the former knowledge. It is 
that former knowledge or something less than that which is its object, 
never something more. ... T. F. 

12. They are restrained by practice and desirelessness. 

The stream of mind flows both ways: it flows towards good and it flows 
towards evil. That which flows on to perfect independence {kaivalya) down 
the plane of discriminative knowledge is named the stream of happiness. 
That which leads to rebirth and flows down the plane of undiscriminative 
ignorance is the stream of sin. 

Among those^ the flow of the desirables is thinned by desirelessness; 
the flow of discrimination is rendered visible by habituating the mind to 
the experience of knowledge. 

Hence suppression of the mental modification is dependent upon both. 

r.B. 

13. Of these, practice is the effort to secure steadiness. 

14. And this is firmly rooted, being well attended to for a long 
time without interruption and with devotion. 

15. Desirelessness is the consciousness of supremacy in him who is 
free from thirst for perceptible and scriptural enjoyments. 

A mind free from attachment to perceptible enjoyments, such as women, 
foods, drinks, and power, and having no thirst for scriptural enjoyables, 
such as heaven and the attainment of the states of the videha (disembodied) 
and xht prakrtilaya (absorbed in Nature), has, when it comes into contact 
with such divine and worldly objects, a consciousness of its supremacy, 
due to an understanding of the defects of the objects, brought about by 
virtue of intellectual illumination. This consciousness of power is the same 


^ ‘‘Those,’* i.e., the modifications. 
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as the consciousness of indifference to their enjoyment, and is devoid of 
all desirable and undesirable objects as such. This mental state is desire- 
lessness (vairdgya), T,B, 

16. The same is higher, when there is indifference to the “quali- 
ties,” due to the knowledge of the purusa. 

There are two forms of desirelessness. Of these the latter is but the light 
of spiritual knowledge. . . . Desirelessness is but the highest perfection of 
spiritual knowledge; and absolute independence {kaivalya) is nothing else. 

r.B. 

17. The cognitive trance {samadhi) is accompanied by the ap- 
pearances of philosophical curiosity,^ meditation, ^ elation, and 
egosim. 

Philosophical curiosity {vitarka) is a superficial attempt of the mind to 
grasp any object. 

Meditation is a subtle attempt. Elation is bliss. Egoism is the con- 
sciousness of being one with the self. 

. . .All these trances have something to grasp {dlarnbana). T,B. 

18. Preceded by the constant repetition of the notion of cessation 
is the other; in which the residual potencies only remain. 

The ultra-cognitive trance is that state of mental restraint in which all 
its modifications cease from action and remain only in posse. Its means is 
the higher desirelessness. 

. . , The trance, being thus seedless, is the ultra-cognitive. T.B. 

19. [This] is caused by objective existence for the videkas and 
prakrtilqyas. 

This is of two descriptions: — brought about by objective existence and 
brought about by the practice of the means. In the case oi yogis it is 
brought about by the practice of the means. In the case of the videhas and 
the prakftilayas it is caused by objective existence. T.B. 

. . . They are called the videhas (disembodied) because they are free from 
the physical bodies. It is they who, with a mind capable of moving only 
along the line marked by habit, enjoy a state of something like absolute 
freedom, but are without the physical body — 

. . . The prakrtilayas, having their minds merged in prakrti [Nature], with 
its work still undone, enjoy a state of something like absolute freedom as 
long as they do not come back by virtue of the work yet to be done. 
Although the mind has become similar to prakrti, yet they come back 
when the limit has been reached. ... T.V. 

^ A better translation of vitarka would be wrong reasoning.** 

® A better translation of vudra would be “thinking** or “reasoning.** 
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20. For others it is preceded by faith, energy, memory, trance, 
and discernment. 

It is brought about by the means of achievement for the Faith is 

the pleasing wishful contact of mind with the object of pursuit. It stisiains 
the yogi, like a mother. Energy is born in him who pursues knowledge 
with faith. Memory comes to help when he is possessed of energy. On 
the appearance of memory, the mind ceases to be disturbed and passes 
into trance. When the mind is entranced, discrimination appears, by 
which it knows an object as it is. . . . T.B. 

21. Proximate for those whose consciousness of supremacy is keen. 

... Of these, the attainment of trance and the fruit of trance are near 

to those who are intensely energetic in their application to the means of 
achievement and possess a keen consciousness of supremacy. T.B. 

22. There is a further differentiation also — mild, middling, and 
intense.^ 

23. Or, by feeling the omnipresence of God (I^vara).^ 

24. ISvara is a distinct purusa^ untouched by the vehicles of 
affliction, action, and fruition. 

Are all those, then, who have reached the state of absolute freedom 
I^varas, and there are many such for they have reached the state of 
absolute freedom after cutting the three bonds? No, I^vara never had, 
or will have, any relation to these bonds. As former bondage is known in 
the case of the emancipated, not so in the case of Isvara. Or, as future 
bondage is possible in the case of the prakrtilayas, not so in the case of 
Isvara. He is ever free, ever the Lord. 

. . .Hence he alone is Isvara whose divinity is free from equality or 
excess, and He is a distinct purusa. T.B. 

The world is made of the conscious and the unconscious principles only. 
There is none else that goes to make it. If Isvara is unconscious, He must 
be the mulaprakrti (root Nature), comprehending as it does all the non- 
intelligent modifications. If this be so, then it is impossible, by reason of 
his being non-intelligent, that he should be brought face to face with the 
devotee.® If, on the other hand, he is intelligent, then too it is impossible 
that he should be brought face to face with the devotee, because the power 
of consciousness is by nature indifferent, and because Isvara is not like 
other puTu^as in evolution, on account of the absence of any connection 
with the principles of egoism, &c. Furthermore, how is it possible that he 
should possess a wish for the attainment [of trance by the devotee] ? T. V. 

25. In Him the seed of the omniscient is not exceeded. 

, . .Wherever knowledge reaches the highest limit, that is the omniscient 
and that is a distinct purusa. Inference is of service only in establishing the 
general idea T.B. 

^ The translation has been revised slightly* 

* The translation has been revised slightly. 
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26. He is the teacher of the ancients too, not being limited by 
time. 

27. The sacred word^ connotes Him. 

28. Its repetition and the understanding of its meaning. 

. . .'I’he mind of who con-slantly repeats the sacred syllable and 

habi(uatc.s the mind to the constant manifestation of the idea it carries 
ijecomes one-pointed. . . . T.Ii. 

29. 'rhence the understanding of the individual self and the 
absence of obstacles too. 

. . .Whatever oljstacles there may be — diseases, &c. — cease to be by 
feeling the omnipresence of the Lord ; and the true nature of himself is 
also seen. It is known that just as livara is a purusa, pure, calm, free and 
without appendants, such is this purusa also, the self underlying the indi- 
vidual manifestation of the will-to-be. T.B. 

30. Disease, languor, indecision, carelessness, sloth, sensuality, 
mistaken notion, missing the point, instability, — these, causing dis- 
tractions, are the obstacles. 

31. Pain, despiiir, shakiness, inspiration, and expiration are the 
companions of these distractions. 

32. For tluur prevention, habituation to one truth. 

33. By cultivating habits of friendliness, compassion, complacency, 
and indilFcrencc towards happiness, misery, virtue, and vice, 
respectively, the mind becomes pure. 

34. Optionally, by the expulsion and retention of breath. 

Expulsion is the throwing out of the air in the lungs through the nostrils 
by special effort. Retention is the control of breath {pranayama), the 
lengthening of the duration of the stay of the air outside the lungs. Let 
mental steadiness be optionally cultivated by these. T.B. 

... By thus exhaling and inhaling air the body becomes light, and the 
mind thence attains tlic state of steadiness — ® T.V. 

35. Or, higher sense-activity appearing, mental steadiness re- 
sults.® 

3'he power to cognize superphysical (divya) smell, which one gets by 
concentrating upon the forepart of the nose, is the higher olfactory sense- 
activity. By concentration upon the forepart of the tongue, the power to 
cognize taste; over the palate, cognition of colour; in the middle of the 
tongue, cognition of touch; in the root of the tongue, cognition of sound. 
T,B. 

» The sacred word is “Om”— or ''Atm.’' 

* Tbe translation has been revised slightly. 

• The translation has been revised slightly. 
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36. Or, the state of painless lucidity. 

‘'Or, the state of painless lucidity” appearing as a higher activity, 
causes the steadiness of the mind. 

This two-fold higher activity, the painless sensuous and the purely 
egoistic, is called lucidity. By this thcyogVs mind reaches the state of 
steadiness. 

37. Or, the mind having desirelessness for its object. 

38. Or, having the knowledge of dream and sleep as its object of 
study. 

39. Or, by meditating according to one’s predilection. 

40. His power reaches down to the minutest, and up to the largest. 

41. Becoming like a transparent crystal on the modifications dis- 
appearing, the mind acquires the power of thought-transformation 
{samdpatti)^ the power of appearing in the shape of whatever object 
is presented to it, be it the knower, the knowable, or the act of 
knowing. 

“Like a transparent crystal”: — ^This is the statement of an analogy. 
As the crystal becomes coloured by the colour of the object placed beside 
it, and then shines according to the form of the object, so the mind is 
coloured by the colour of the object presented to it and then appears in 
the form of the object. 

This, then, is samdpatti [thought-transformation] — the mind showing 
itself like a transparent crystal, in the form of the object it comes in contact 
with, be it the knower, the knowable, or the acts of knowledge. 

42. There the thought-transformation in which the options of 
word, meaning, and idea are mixed up, is called indistinct (verbal). 

And that as follows: — ^The cow as a word, the cow as an object, and 
the cow as an idea, although different from one another, are cognized as 
indistinct ... if an object, such as a cow, is present in the trans-conscious- 
ness^ of the yogi who has reached this state of thought-transformation, 
being pierced through by the indeterminate notions of word, meaning, 
and idea, then the thought-transformation is mixed up and is called 
indistinct. 

When, however, the mind becomes free from the memories of verbal 
convention, and trans-consciousness is devoid of the options of inferential 
and verbal cognitions, the object makes its appearance in the mind in its 
own distinct nature [unmixed with word and meaning], the thought- 
transformation is called distinct {nirvitarka ) .... T.B, 

43. Distinct [i.e., wordless] thought-transformation is that in which 
the mind shines out as the object alone on the cessation of memory, 
and, [as] it were, devoid of its own nature. 

^ Or “super-consciousness.” 
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. . .The thought-transformation becomes distinct at the time when the 
memory of the fictions of verbal convention and verbal and inferential 
knowledge Ceases; when the mind is coloured by the nature of the object; 
when it, as it were, gives up its own nature of conscious cognition; and 
when, therefore, it only shows out the nature of the object, and has, as it 
were, transformed into the shape of the object itself. . . . T.B. 

44. By this the meditative and the ultra-meditative, having the 
subtle for their objects, are also described. 

Of these, the indistinct and distinct thought-transformations have to 
operate upon things extended in time and space; the meditative and the 
ultra-meditative operate upon the subtle elements. . . . T,B, 

45. And the province of the subtle reaches up to the noumenal. 

Does the range of thought-transformation with reference to objective 
appearances extend up to the subtle elements only? No. “And the 
province of subtle reaches up to the noumenal.** T.V, 

46. They are the seeded trance only. 

These four descriptions of thought-transformations have their origin 
[seed] in external objects. Therefore, is the trance, too, “seeded.” In the 
case of the gross objects it is the indistinctive and the distinctive. In the 
subtle objects it is the meditative and the ultra-meditative. Thus is trance 
described to be four-fold. T,B. 

47. The undisturbed flow of the ultra-meditative causes subjective 
luminosity. 

48. Therein the faculty of essential cognition. 

The cognitive faculty which shows itself in that state in the mind of the 
wise bears the name of essential cognition. The term itself expresses the 
definition. It always cognizes the essence, the truth. There is not even a 
trace of false knowledge. Y.B. 

49. It has different objects from those of verbal and inferential 
cognition, as it refers to particulars. 

Verbal cognition refers to knowledge received from another. It has the 
generals for its objects. It is not possible to describe the particulars by 
words. Why? Because there is no conventional denotation of the particular 
in words. 

. . .Nor can it be said that this particular does not exist for want of 
authority. . . . Hence this cognition has different objects froni those of 
inferential and verbal cognitions, because it has the particulars for its 
objects. T3, 

50. Residual potencies born therefrom impede other residual 
potencies. 
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When the trance cognition has been reached, the yogi acquires by the 
exercise of that cognition, newer and newer residual potencies. . . . The 
potency born of trance impedes the outgoing vehicle of potencies. By 
overpowering the outgoing tendencies, notions due to them cease to exist. 
On the suppression of these notions the trance faculty gains in power. 
Then again the activity of trance cognition. Then again residual potencies 
caused by the act of cognition. In this way the vehicle of potencies is 
being constantly renewed. Y,B, 

. . , When, however, the power which springs from the manifestation of 
trance cognition entirely roots out the vehicles of action and affliction and 
the mind for that reason exists in the state of having mostly fulfilled its 
objects, the only object that then remains for it to achieve is the attainment 
of discriminative knowledge. Therefore, the potencies of the mind due to 
the practice of the trance cognition cannot generate the habits of returning 
to the duties of enjoyment. . . . The action of the mind lasts only up to the 
attainment of discriminative knowledge. The mind only works for enjoy- 
ment as long as it does not experience discriminative knowledge. When, 
however, discriminative knowledge is born, the afflictions are removed, 
and the duty of causing enjoyment is over. T, V, 

51. By the suppression of that, too, all beings suppressed, comes 
the seedless trance.^ 


Chapter 2: Methods {SAdhanA) 

1. Purificatory action,^ study, and making God the motive of 
action, constitute the yoga of action.® 

2. For the purpose of bringing about trance and for the purpose 
of attenuating afflictions. 

3. The afflictions are nescience, egoism, attachment, aversion, and 
love of life. 

Nescience [igridrance] is unreal cognition itself. Egoism and the others 
also carry nescience with them and cannot exist without it. They too are 
therefore unreal cognitions. The meaning is that for this reason they arc 
destroyed with the destruction of nescience. He says now that the reason 
for their destruction^ exists in their being the cause of repeated births : . . . 
T.V. 

4. Nescience is the field for the others, whether dormant, tenuous, 
alternated, or fully operative. 

^ The translation has been revised. 

* The word tapes has been translated as “purificatory action,” because tapes means 
that which bums up impurities. 

® The translation has been revised slightly. 

^ “Destruction” is to be preferred to the translator’s “destructibility.” 
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Of these, nescience is the field, the breeding ground for the others that 
follow, the egoism, &c., having a four-fold possible mode of their existence, 
as the dormant, the tenuous, the alternated, and the fully operative. 

What is dormancy? It is the existence in the mind as power alone in 
the germinal state. It is awake when it turns its face towards its objects. 
In the case of him who possesses discriminative knowledge, the germs of 
the afflictions are singed, and, therefore, even on the object coming in 
front, they do not come into operation. How can the burned-up seed 
sprout? Hence, the wise man, whose afflictions are gone, is said to have 
had his birth, . . . 

Tenuity is now described. The afflictions become tenuous on being cut 
down by habituation to contraries. 

And they are alternated, inasmuch as they disappear and appear over 
and over again in the same condition 

The fully operative is that which has found manifestation in the object. 

All these do not pass beyond the sphere of affliction 

. . . The afflictions appear only in the form which is put upon an object 
by nescience. They are found existing simultaneously with the cognition 
of the unreal; and they disappear when nescience disappears. T,B. 

5. Nescience is the taking of the non-eternal, the impure, the 
painful, and the not-self to be the eternal, the pure, the pleasurable, 
and the self. 

6. Egoism is the appearance of identity in the natures of the 
subjective power of consciousness and the instrumental power of 
seeing. 

7. Attachment is the sequential attraction to pleasure. 

8. Aversion is the sequential repulsion from pain. 

9. Flowing on by its own potency, established all the same even 
in the wise, is love of life. 

10. These, when but potential, are destroyed along with the 
passing out of activity. 

These five afflictions, when their seed-power has, as it were, been burnt 
up, disappear of themselves along with that jogVs mind, when, having 
fulfilled the purpose of its existence, it becomes latent. T.B. 

. . .The destruction of the potential state is not within the sphere of 
man's effort. It is, on the contrary, to be destroyed by the passing out 
of activity; that is, by the mind passing back into its cause, the principle 
of egoism. T, V. 

11. Their modifications are destroyed by meditation. 

. . .As the gross dirt of clothes is at first shaken off, and then the fine 
dirt is washed off, by effort and appliance, so the gross essential modifica- 
tions need but small antagonistic efforts, whereas the potential ones need 
very powerful antagonists. T,B, 
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12. The vehicle of actions has its origin in afflictions, and is 
experienced in visible and invisible births. 

Here the vehicle of good and bad actions is born of lust, avarice, forget- 
fulness, and anger. Its operation is left in the visible as well as in the 
invisible birth. . . . T,B. 

13. It ripens into life-state, life-time, and life-experience, if the 
root exists. 

14. They have pleasure or pain as the fruit, by reason of virtue 
or vice. 

They, i.e., life-state, life-period and life-experience, have pleasure for 
their fruit when caused by virtue, and have pain for their fruit when caused 
by vice. T,B. 

15. By reason of the pains of change, anxiety, and habituation, 
and by reason of the contrariety of the functionings of the ‘‘ qualities,” 
all indeed is pain to the discriminating. 

... It is not possible to make the powers of action, &:c., free from desire 
by the frequent repetition of enjoyments, because attachment increases in 
consequence of the repetition of enjoyments and so also does the dexterity 
of the powers. The repetition of enjoyment is, therefore, no cause of 
pleasure 

This is the pain of change. In the state of pleasure even, it produces 
a contrary effect and thus afflicts z. yogi alone. 

What, again, is the painfulness of habituation? By the enjoyment of 
pleasure comes into being the vehicle of the potency of pleasure. By the 
feeling of pain comes the vehicle of the potency of pain. By thus ex- 
periencing the fruition of actions in the shape of pleasures and pains, the 
vehicle of actions grows. 

Further, by reason of the contrariety of the functionings of the qualities, 
‘‘all is indeed pain to the discriminating.” The qualities of the will-to- 
know, being of the nature of essentiality, activity and inactivity, become 
dependent upon mutual help, and set the formation of either a quiescent, 
a disturbed, or a delusive notion possessed of the three qualities themselves. 
And the functioning of the qualities being changeful, the mind is said to 
possess the nature of changing quickly. The intensities of their natures and 
the intensities of their functionings are contradictory to one another. The 
ordinary, however, function together with the intense. Thus do these 
qualities bring about the notions of pleasure, pain, and delusion by each 
subserving the others, and all thus enter into the formations of the others. 
It is by the quality which is the leading factor, that the difference is 
introduced. It is for this reason that all is pain to the discriminating. T.B. 

16. Pain not-yet-come is the avoidable. 

17. The conjunction of the knower and the knowable is the cause 
of the avoidable pain. 
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. . .The eternal conjunction of the power of knowing and the capacity 
of being known, brought about by the purpose of existence, is the cause 
of the avoidable pain ... for example, the soles of the feet possess the 
capacity of being pierced, and the thorn possesses the power of piercing. 
The remedy consists in not putting the foot on the thorn, or putting it 
with a shoe on. . . . 

18. The knowable is of the nature of illumination, activity, and 
inertia; it consists of the elements and the powers of sensation, action, 
and thought; its objects are emancipation and experience. 

. . .The object of the “knowable” is, of course, the fulfilment of the 
objects of the puriisa, experience and emancipation. Of these, experience 
consists in obtaining the knowledge of the nature of the desirable and 
undesirable phenomena of the qualities, which knowledge, however, does 
not recognize them as only the modifications of the qualities. Emancipa- 
tion is the ascertainment of the nature of the enjoyer, the purusa. Beyond 
the knowledge of these two there is no wisdom. . . . 

Well, but how can either experience or emancipation, which being both 
of them the works of the will-to-be (buddhi), live in the will- to-be alone, 
be predicated of the purusa? As victory and defeat, existing in the soldiers, 
are predicated of their master, because it is he who enjoys the fruit thereof, 
so are bondage and freedom existing in the will-to-be alone predicated of 
the purusa^ because he is the enjoyer of their fruit. It is of the will- to-be 
alone that the bondage exists until the object of the purusa is fulfilled, and 
it is fulfilment of the object that is emancipation (moksa) . Similarly have 
perception, retention, judgment, rejection, knowledge of realities, and the 
distinction of unrealities their existence fastened onto the purusa although 
they have their existence in the will-to-be, because he is the enjoyer of 
their fruit. Y,B. 

19. The specialized, the unspecialized, the undifferentiated phe- 
nomenal, and the noumenal are the stages of ‘‘the qualities.” 

20. The seer is consciousness only; even though pure, he cognizes 
ideas by imitation. 

“Consciousness only”: This means that he is nothing other than the 
power of becoming conscious ; that is to say, he is not touched by the 
qualities. This purusa cognizes the will-to-be by reflex action. He is neither 
quite similar nor quite dissimilar to the will-to-be (buddhi), “He is not 
quite similar.” Why? The will-to-be, having for its sphere of action 
objects known and not yet known, is of course changeful. The changefiil- 
ness is shown by its objects, such as the cow and the jar, &c., being both 
known and unknown. . . . 

. . .“He is not quite dissimilar.” Why? “Even though pure, he sees 
the ideas after they have come into the mind.” Inasmuch as the purusa 
cognizes the ideas as the will-to-be, seized of consciousness, is transformed 
into them, he appears by the act of cognition to be as it were the very self 
of the will-to-be, although in reality he is not so. . . . YB, 
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21. For his purpose only is the being of the ‘^knowable.’^ 

. . .For this reason the existence of the knowable is for his purpose only, 
i.e., for the purpose of the knower alone, and not for the purpose of the 
knowable. 

It is because the being of the knowable is for the purpose of the purusa 
and not for the purpose of the knowable itself that its nature acts to that 
purpose until that purpose of the purusa is achieved ; and ceases to act when 
that purpose has been achieved. ... TJV, 

22. Although destroyed in relation to him whose objects have been 
achieved, it is not destroyed, being common to others. 

. . .Although it is destroyed to the purusa who has attained wisdom, it 
is not destroyed in relation to purusas who have not attained wisdom, as it 
has not done its duty by them yet 

23. Conjunction is that which brings about the recognition of the 
natures of the power of owning and the capacity of being owned. 

. . .The purusa is the owner. “The knowable” is whatever is owned. 
The former is conjoined to the latter for the purpose of knowing. The 
cognition of the knowable which follows from the conjunction is enjoy- 
ment. The knowledge, however, of the nature of the knower is emancipa- 
tion. Conjunction, therefore, ends when it has caused knowledge. 
Knowledge is, therefore, called the cause of separation. Knowledge is the 
contradictory of ignorance. Therefore, ignorance is said to be the reason 
for conjunction. Here knowledge is not the cause of freedom {moksa)^ 
because the absence of ignorance itself, meaning as it does the absence of 
bondage, is freedom {moksa ) .... T3, 

24. Nescience is its effective cause. 

25. Removal [of bondage] is the disappearance of conjunction on 
account of the disappearance of nescience, and that is the absolute 
freedom of the knower.^ 

. . .The meaning is that on the disappearance of the conjunction of the 
purusa and the will-to-be being brought about by the disappearance of 
ignorance, bondage is forever removed. This is removal. This is the freedom 
of the seer T.B, 

26. The means of the removal is discriminative knowledge undis- 
turbed. 

Discriminative knowledge is the recognition of the distinct natures of 

iht purusa and the essence of matter {sattva) It is this discriminative 

knowledge undisturbed that is the means of the removal. By this it is clear 
that the means of removal, the path of rruoksa (absolute freedom), is the 
burning of the seed of false knowledge, so that it may not sprout again. 

r.R 


^ The translation has been revised. 
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27. His discrimination becoming final at each stage is seven-fold. 

. . .This is as follows: — (1) The pain to be removed is known. Nothing 
further remains to be known of it. (2) The causes of pain to be removed 
have been done away with. (3) Removal has become a fact of direct 
cognition by means of inhibitive trance. (4) The means of knowledge in 
the shape of discriminative knowledge has been understood. 

This is the four-fold freedom of conscious discrimination from external 
phenomena. The freedom from the mind itself is three-fold. The will-to-be 
has done its duty. The ‘'qualities,” tending to become latent into their 
cause, disappear along with it, finding no support . . . like stones rolled 
down from the edge of a hilltop. Nor once passed into latency, do they 
come back to life again, there being no object for it. In this state, the 
purusa^ having passed beyond the limits of the relation with the "qualities,” 
remains only the light of his own pure nature and is free. 

The puYusa who has seen successively these seven stages of discrimination 
is called "adept” {kusala). He remains free and wise even when the mind 
is resolved into its cause, because he has passed beyond the sphere of the 
"qualities.” T,B. 

28. On the destruction of impurity by the sustained practice of 
the accessories^ oi yoga^ the light of wisdom reaches up to dis- 
criminative knowledge. 

The accessories oiyoga are eight, to be further named. By their sustained 
practice is destroyed the five-fold unreal cognition, which is of the nature 
of impurity T.B, 

29. Restraint, observance, posture, regulation of breath, abstrac- 
tion [of the senses], concentration, meditation, and trance are the 
eight accessories oiyoga? 

30. Of these, the restraints {yama) are: abstinence from injury 
[ahmsd)^ veracity, abstinence from theft, continence, and abstinence 
from avariciousness. 

31. They are the great vow, universal, and not-limited by life- 
state, space, time, and circumstance. 

Of these, abstinence from injury is limited to life-state, as, for example, 
the injury inflicted by a fisherman is limited to fish alone, and to none 
else. The same is limited to space, as, for example, in the case of a man 
who says to himself, " I shall not injure at a sacred place.” The same is 
limited to time, as for example, in the case of a man who says to himself, 
"I shall not cause injury on the sacred day of the caturdail (the fourteenth) 
of the lunar fortnight.” 

^ “Parts” or “limbs” would be a better translation of 

* See p. 454, n. 3. The three basic terms, dhdrarid, dhydna, and samadhi, are variously 
translated and interpreted by different translators and writers on yoga, 
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The same in the case of a man who has given up the three injuries is 
limited by circumstance, as, for example, when a man says to himself, 
“ I shall cause injury only for the sake of gods and brahmins and not in 
any other way.’’ Or, as for example, injury is caused by soldiers in battle 
alone and nowhere else. . . . Universal is that which pervades all conditions 
of life, everywhere, always, and is nowhere out of place. They are called 
the great vow. T.B, 

32. The observances {niyama) are cleanliness, contentment, puri- 
ficatory action, study, and the making of the Lord the motive of all 
action. 

Of these, cleanliness is external when brought about by earths and 
water, &c., and consists in the eating of pure things, &c. It is internal 
when it consists in the washing away of impurities of the mind. 

Contentment is the absence of desire to secure more of the necessaries 
of life than one already possesses. 

Study is the reading of the sciences of liberation (moksa), or the repeti- 
tion of the sacred syllable, Aum, 

The making of Isvara the motive of all actions means the doing of all 
actions to fulfil the purpose of that great teacher. . . . T.B, 

33. Upon thoughts of sin troubling, habituation to the contrary. 

When during the practice of the restraints and observances sinful 

thoughts give trouble, the mind is to be habituated to the contrary ideas. 

r.B, 

34. The sins are the causing of injury to others and the rest. They 
are done, caused to be done, and permitted to be done; they are 
preceded by desire, anger, and ignorance; they are slight, middling, 
and intense; their result is an infinity of pain and unwisdom; thus 
comes the habit of thinking to the contrary, 

. . . Thus making himself familiar with undesirable consequences of 
these sins, he no longer allows his mind to rest over evil acts. The habitua- 
tion to the contrary tendencies becomes the cause of removing the sins. . . . 
Y.B. 

35. [The habit of] not causing injury being confirmed, hostilities 
are given up in his presence. 

36. Veracity being confirmed, action and fruition become de- 
pendents. 

37. [The habit of] not stealing being confirmed, all jewels 
approach him. 

38. Continence being confirmed, vigour is obtained. 

39. Non-covetousness being confirmed, knowledge of the suc- 
cession of births is obtained.^ 

^ The translation has been revised. 
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... It means the perfect knowledge of the past, the present, and of all 
that is beyond ken, together with their modes. T, F. 

40. By cleanliness is meant disgust with one’s body, and cessation 
of contact with others.^ 

41. And upon the essence [of mind] becoming pure, come high- 
mindedness, one-pointedness, control of the senses, and fitness for 
the knowledge of the self. 

42. By contentment, the acquisition of extreme happiness. 

43. By purificatory actions, the removal of impurity and the 
attainments of the physical body and the senses. 

44. By study comes communion with the desired deity. 

45. The attainment of trance, by making Isvara the motive of all 
actions. 

46. Posture is steadily easy. 

47. By slackening of effort and by thought-transformation as 
infinite. 

. . . Posture becomes perfect when effort to that end ceases, so that there 
may be no more movement of the body. Or, when the mind is transformed 
into the infinite, that is, makes the idea of infinity its own, it brings about 
the perfection of posture. T.B, 

48. Thence cessation of disturbance from the pairs of opposites. 

When posture has been mastered he is not disturbed by the pairs of 
opposites such as heat and cold. T,B. 

49. Regulation of breath {prdndydma) is the stoppage of the inhaling 
and exhaling movements [of breath] which follows when that^ has 
been secured.^ 

50. Manifestation as external, internal, and total restraint [of 
breath] is regulated by place, time, and number; and thus it becomes 
long in duration and subtle. 

. . . The cessation of the motion of breath which precedes exhalation is 
external. The cessation of the motion of breath which precedes inhalation 
is internal. The third manifests total restraint where cessation of both these 
motions takes place by a single effort. . . . T.B. 

51. The fourth is that which follows when the spheres of the 
external and internal have been passed. 

52. Thence the cover of light is destroyed. 

^ The traiislation has been revised. 

® “That” refers to posture. 

® “Inspiring” and “expiring” have been replaced by “inhaling” and “exhaling” 
respectively. 
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. . .This karmci of tiic yogi which covers up the light and binds him to 
repeated births, becomes weak by the practice of control of breath every 
moment, and is then destroyed T,B, 

53. And the fitness of the mind for concentration {dhdrand). 

54. Abstraction [of the senses] {pratydkdra) is that by which the 
senses do not come into contact with their objects and follow as it 
were the nature of the mind. 

. . . The senses are restrained, like the mind, when the mind is restrained. 

r.B. 

55. Thence the senses are under the highest control. 


Chapter 3: Attainments (VibhOtis) 

1. Concentration [dhdrand) is the steadfastness of the mind. 

. . . Concentration means the mind becoming fast in such places as the 
sphere of the navel, the lotus of the heart, the light in the brain, the fore- 
part of the nose, the fore-part of the tongue, and such like parts of the 
body; or by means of the modifications only in any other external object 
only. r.B. 

Trance {samadhi) and the means of its attainment have been described 
in the first and second chapters. In the third chapter are to be described 
the attainments which follow in their wake and which are the means of 
generating faith. The attainments are achieved by samyama, Samyama 
consists of concentration, meditation, and trance together. As means for 
the achievement of attainment, these three accessories are more intimate 
than the five external ones, and, thus being internal, they are described 
here, in order that they may be specifically mastered. Among these, too, 
concentration, meditation, and trance are related to one another as cause 
and effect consecutively, and their order of causation is fixed. ... T. F. 

2. The continuation there of the mental effort [to understand] is 
meditation {dhydna), 

. . . Continuance of the mental effort means one-pointedness. T. F. 

3. The same, when shining v^dth the light of the object alone, and 
devoid, as it were, of itself, is trance [or contemplation] {samadhi). 

When on account of the object of contemplation taking entire possession 
of the mind, contemplation shows forth only the light of the form of the 
contemplated object, and is devoid, as it were, of its nature of self-cognition, 
then it is called trance [or contemplation]. T,B, 

4. The three together are samyama,^ 


1 Scahyama literally means “inner discipline.” 

470 



TOGA 


5. By the achievement thereof comes the visibility of the cognition* 

. . . As samyama becomes firmer and firmer so does the trance-cognition 
become more and more lucid. T,B, 

6. Its application is to the planes.^ 

When one plane has been conquered by samyama^ it is applied to the 
next immediately following. No one who has not conquered the lower 
plane can jump over the plane immediately following, and then achieve 
samyama with reference to the plane further off. . . . 

When the indistinct trance-cognition, having the gross world for its 
sphere, has been achieved by samyama^ the application of samyama is to be 
the yet unconquered distinct trance. When that has been conquered, the 
application is to be to the meditative transformation. Similar is the 
application to the ultra-meditative. T.F. 

7. The three are more intimate than the preceding.^ 

8. Even that is non-intimate to the seedless. 

This intimate triad of means too becomes an external accessory of the 
seedless trance. . . . T.jB. 

9. The suppressive modification is the conjunction of the mind 
with the moment of suppression {nirodha), when the outgoing and 
suppressive potencies disappear and appear, respectively. 

The outgoing potencies are the characteristics of the mind. It is not 
that they are suppressed by the restraints of the acts of cognition, being 
of the nature of the acts of cognition, [as they are not of the nature of the 
acts of cognition]. The potencies of suppression too are characteristics of 
the mind. The respective suppression and appearance of these two, when 
the characteristics of the outgoing potencies are destroyed and the potencies 
of suppression acquired, is the moment of suppression which the mind 
appears in conjunction with.® This acquiring of different potencies by the 
one mind every moment is the suppressive change. In that state the 
potencies alone are left in the mind. This has been described as the 
suppressive trance. T.B, 

10. By potency comes its undisturbed flow. 

11. The trance-modification of the mind is the destruction and 
rise of all-pointedness and one-pointedness, respectively. 

All-pointedness is a characteristic of the mind. One-pointedness is also 
a characteristic of the mind. . . . This mind, then, following alone both these 

^ Or “stages.” 

® “The preceding,” that is, the preceding five steps, jfama, niyama, etc. 

® A different translation may serve to clarify this passage somewhat: “When these two 
[states of the mind-stuff] become visible or become invisible, [that is when] the subliminal 
impressions of emergence are withdrawing and the subliminal impressions of restriction 
are being brought into place.” J. H. Woods, The Toga System of Patanjali, Harvard Oriental 
Series, Vol. 17 (Cambridge, Mass.: Harvard University Press, 1927), p. 209. 
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characteristics of destruction and manifestation which make its very 
nature, inclines towards contemplation. This is the trance modification of 
the mind. T,B, 

12. Thence, again, comes the mental modification of one-pointed- 
ness, when the subsiding and rising cognitive acts are similar. 

Again, when, trance having been achieved, the later state of trance 
becomes the former, the former subsides and the later cognitive trance 
modification arises. That is to say, one becomes the past and the other the 
present. When both these cognitive acts of him who has become inclined 
towards trance become similar to each other, it [the mind] becomes one- 
pointed. This shows the achievement of trance, and also of one-pointedness 
itself.... r.F. 

13. By this are described the changes of characteristic {dharma), 
secondary quality {laksana)^ and condition {avastha) in the objective 
and instrumental phenomena. 

By this must be understood the three-fold change in the objective and 
instrumental phenomena, due to the conception of a distinction between 
the characteristic and the characterized. In reality, however, there is but 
one change, because the characteristic is the very being itself of the 
characterized; and it is the change of the characterized alone that is 
detailed by means of the characteristic. It is only the characteristic present 
in the characterized object that changes states in the past, the present, and 
the future; the substance is not changed. Thus when a vessel of gold is 
broken to be made into something else, it is only the condition that 
changes, not the gold. T.B. 

14. “The object characterized” is that which is common to the 
latent, the rising, and the unpredicable characteristic. 

Now of the characteristics of an object that are either latent, rising, or 
unpredicable, the latent are those that have been in operation and ceased. 
The rising characteristics are those that are in operation. They are imme- 
diate consequents of the yet unmanifested secondary quality. Those that 
have passed are the consequents of the present ones 

‘"The characterized object’^ is that constant nature thereof which 
remains common to all these manifested and unmanifested characteristics 
and which is the substratum of both the generic and the specific. In the 
case of him, however, to whom this is a characteristic only without a sub- 
stratum, there must be absence of experience T.B, 

The word “characteristics” is used here to denote characteristic, 
secondary quality, and condition, because that is the basic quality. . . . 

Having thus divided the characteristics, he now describes the sub- 
stratum as being common to all these states: — “The characterized object 
is that common, &c.” The generic is the nature of the characterized, the 
substratum; and the specific is the characteristic. The substratum is of the 
nature of both these. This is the meaning. T,V, 
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15. The distinctness of succession is the reason for the distinctness 
of modifications. 

The succession of a characteristic is that characteristic which comes 
before it immediately. The kneaded lump of clay disappears and the jar 
appears in close sequence. This is the order of the sequence of the changes 
of the characteristic. The order of the change of secondary qualities is the 
sequential appearance of the present state of a jar out of its yet-unmani- 
fested state of existence. Similarly is there a succession for the passing into 
its past state, of the present state of the kneaded lump of clay. There is 
no succession for the past 

Such is also the succession in the case of the change of condition. . . . 

When, however, the characterized object is spoken of as being what it 
really is, as not distinct from the characteristic, then, by virtue of that 
conception, the object itself is described as a characteristic; and then the 
succession appears to be one only. T.B, 

16. By samyama over^ the three-fold change, comes the knowledge 
of the past and the future. 

By samyama on the changes of characteristic, secondary quality, and 
condition, comes to iht yogis the knowledge of the past and the future. . . . 
When direct knowledge of the three-fold change is obtained by means of 
samyama^ knowledge of their past and present is obtained. T.B. 

17. The word, the object, and the idea appear as one, because 
each coincides with the other; by samyama on their distinction comes 
the knowledge of the sounds of all living beings. 

18. By bringing residual potencies into consciousness, the know- 
ledge of previous life-state {jdti). 

19. Of the notions, the knowledge of other minds. 

By samyama on the notions [or ideas] and thus by obtaining the direct 
knowledge of the notions comes the knowledge of other minds. But not 
of its object, that not being the direct object of the mind T.B, 

20. By samyama on the form of the body, on perceptibility being 
checked, and thus there being no contact with the light of the eye, 
comes disappearance. 

By samyama on the form of the body, he checks the perceptibility of the 
form. On perceptibility being checked, and thus there being no longer 
contact with the light which carries it to the eye, disappearance of the 
yogi is brought about. . . . T,B, 

21. Karma is either fast in fruition or slow; by samyama on these 
comes knowledge of death; or, by portents. 


Or **By performing samyama on. . ..*' Hereafter, “over” is changed to “on.” 
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. . .By sarhyama on that karma^ that is, on virtue and vice, accrues the 
knowledge of death. By this the yogi knows his fast-fructifying karma, and 
then makes many bodies for himself and thereby enjoys the fruit thereof 
as fast as he likes and dies whenever he pleases. T.V, 

22. On friendliness, &c., the powers. 

. . .By the performance of sarhyama on friendliness, &c., the powers of 
friendliness, &c., come to him. Of these, the power which comes by the 
practice of the feeling of friendliness is that by which he can make the 
whole living world happy, and hence becomes the well-wisher of all. T. F. 

23. On the powers, the powers of elephant, &c. 

By sarhyama with reference to the strength of an elephant he comes to 
possess the strength of an elephant. T.B, 

24. The knowledge of the subtle, the veiled, the remote, by 
directing the light of higher sense-a-ctivity towards them. 

25. By sarhyama on the sun, knowledge of the regions. 

26. On the moon, the knowledge of the starry systems. 

27. On the pole-star, the knowledge of their movements. 

... let him know the movement of the stars by performing sarhyama with 
reference to the pole-star. T,B. 

28. On the plexus of the navel, the knowledge of the system of the 
body. 

Let him know the system of the body by performing sarhyama on the 
plexus of the n^vel. T,B, 

29. On the pit of the throat, subdual of hunger and thirst. 

30. On the tortoise tube {kurmanadi), steadiness. 

31. On the coronal light, vision of the Perfected-Ones. 

32. Or, all knowledge by prescience {pratibhd), 

. . .When sarhyama is performed with the object of attaining the highest 
intellection, then, at the time of the height of practice, there takes its rise 
a power which, as it were, draws in all knowledge. Tht yogi knows every- 
thing by that. T. F. 

33. On the heart, the knowledge of the mind. 

34. Experience consists in the absence of the notion of distinction 
between the purusa and objective essence [sattva],^ which are really 
quite distinct from each other, because it [sattval exists for another. 
By sarhyama on his own object, comes the knowledge of the purusa, 

^ Sattva, translated here as “objective essence,” is another name for buddhi (intellect or 
will) or mahat (the Great Principle) both of which were discussed at length in the Sarhkhya 
system in Chapter ix. 
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...Widely different from that changing objective existence also in 
characteristic is the purusa who appears as pure consciousness. They are 
quite distinct from each other. Experience consists in the notion of the 
two not being taken as distinct, because the objects are shown to him. The 
notion of enjoyment is the knowable, because the essence of matter exists 
for another. There is another notion, however, the notion of the purusa, 
which is quite distinct from this, and which appears as pure consciousness. 

By samyama with reference to this notion is born the knowledge of the 
purusa. The purusa is not known by that notion of itself, which is the self- 
same as the objective buddhi. The purusa only sees that notion of self by 
himself. . . . T,B, 

35. Thence proceed prescience, higher hearing, touch, vision, 
taste, and smell. 

By prescience comes the knowledge of the subtle, the intercepted, the 
remote, and the past and future. By higher hearing comes the hearing of 
divine sounds, by touch, the knowledge of divine touch; . . . T,B, 

36. They are obstacles to trance, but perfections to the outgoing 
mind. 

They, the powers of prescience, &c., prove to be obstacles when they 
appear in a mind which has reached the state of trance, because they 
oppose the knowledge obtained in that state. When, however, they appear 
in a mind which is active in going out, they are attainments. T,B, 

It is only he whose mind is active in going out that becomes proud of 
the possession of these as attainments. A beggar in life may think that 
the possession of a little wealth is the fulness of riches. Tlatyogi, however, 
who is inclined to the attainment of trance must reject them whenever 
they come. He has vowed the removal of all the three descriptions of pain 
to their utmost limit. That being the object of the purusa, how can he take 
pleasure in the attainments which are the opponents of that state of being? 

r.F. 

37. The mind may enter another body, on relaxation of the cause 
of bondage, and by knowledge of the passages of the mind. 

. . .By the destruction of the bonds imposed by karma, and by knowing 
the method of the mind acting upon the body, the yogi withdraws his 
mind from his own body and throws it into the body of another. As the 
mind is thus thrown into another body, the powers of sensation, &c., 
follow it. T,B, 

38. By mastery over uddna, ascension and non-contact with water, 
mud, thorns, &c. 

Life which shows itself as the operations of pram (vital breath) and 
others, is the manifestation of all the powers of sensation and action. Its 
action is five-fold. The prana moves through the mouth and the nose, and 
manifests itself within the chest. The samdm manifests up to the navel. 
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It is so called because it carries equally {sama) [to all parts of the body, 
the juice of food, &c.]. Manifesting down to the soles of feet [all over] is 
the apdna^ so called because it carries away {apa). Manifesting up to the 
head is the uddna^ so called because it carries upward {ut). The vydna is so 
called because it pervades the whole body in every direction. Of these, 
the prana is the chief. TS> 

39. By mastery ovtv.samdna comes effulgence. 

He who has obtained mastery over samdna blows the fire into flame and 
thus shines. T.B. 

40. By samyama on the relation between dkdsa (space) and the 
power of hearing comes the higher power of hearing. 

41. By samyama on the relation between the body and the dkdsa^ 
or by attaining to [the state of thought transforming as] the lightness 
of cotton, &c., passage through space [dkdsa). 

Wherever there is the body, there is the dkdsa. The body becomes related 
to the dkdsa^ because the latter gives room to the former. Having mastered 
the relation by the attainment of the state of thought transforming into 
light things such as cotton, &c., down to the atom, the becomes light. 
Thence does he get the power of roaming through space and walking over 
water with his feet. He walks over a spider’s web, and then walks over 
the rays of light. Then does he get the power of roaming through space at 
will. r.B. 

42. Actual passing out and acting outside the body is the great 
excorporeal; by that is destroyed the veil of light. 

That form of concentration in which the mind acts upon something 
outside the body, is named excorporeal concentration. 

This excorporeal concentration, if taking place by merely the mind 
functioning, while yet staying in the body, is called fancied [kalpita) 
excorporeal. 

That, however, in which the mind has no need of the body left and 
passes out of the body and then functions outside the body, is called the 
actual excorporeal concentration. 

Of these, the actual excorporeal, which is also called the great excor- 
poreal, is attained by means of the fancied excorporeal. It is by this that 
the effect their entrance into other bodies. By this concentration the 
veil of the luminous essence of the will-to-be, in the shape of the three 
vehicles of affliction, action, and fruition, which has its origin in the rajas 
(activity) and tamos (inertia), is destroyed. T.B. 

43. By samyama on the gross, the substantive, the astral, conjunc- 
tion, and purposefulness, is obtained mastery over the elements 
[hhutas). 

44. Thence the manifestation of attenuation [animd) and the other 
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[powers] ; as also the perfection of the body and non-resistance by 
their characteristics. 

Although he possesses the power, he does not interfere to set the objects 
of the world topsy-turvy. Why not? Because his desire with reference to 
them is the same always which another siddha^ of the same power has 
formerly willed. These are the eight attainments. The perfection of the 
body will be described. “Non-resistance by their characteristics”: — ^The 
prthivi (earth) does not by cohesion interfere with the action of a yogi's 
body. He might even enter a stone in virtue of the use of his powers. The* 
waters with their viscidity do not wet him. The fire does not burn him 
by its heat. The air moves him not by its motion. Even in dkdsa, which 
naturally offers no obstruction, his body might become obstructed to sight. 
Even the siddhas may fail to see him. T,B. 

45. The perfection of the body consists in beauty, grace, strength, 
and adamantine hardness. 

46. By samyama on the act, the substantive appearance, egoism, 
the conjunction, and purposefulness [of sensation] comes mastery 
over them.2 

47. Thence come quickness as of mind, non-instrumental percep- 
tion, and mastery over the pradhdna (first cause) ? 

Non-instrumental perception means the action of the senses at any time 
or place without the necessity of the presence of the body. 

Mastery over the pradhdna means the power of control over all the 
modifications of the prakrti T,B, 

48. To him who recognizes the distinction between consciousness 
and pure objective existence comes supremacy over all states of being 
and omniscience. 

Omniscience means the simultaneously discriminative knowledge of the 
“qualities” being as they are of the nature of all phenomena, and showing 
forth as they do separately the quiescent, the disturbed, and the unpre- 
dicable characteristics. This attainment is known as the “sorrowless” 
{viioka). 

Reaching this, iht yogi moves omniscient and powerful, with all his 
afflictions ended. T,B, 

49. The seed of bondage having been destroyed by desirelessness 
even for that, comes absolute independence {kaivalya). 

Then all the seeds of afflictions pass, together with the mind, into 
latency. When they have become latent, the purusa does not then suffer 

^ One who has attained powers. 

® A better translation would be : By samyama on the act of knowing, on the nature of 
knowledge, on egoity, on contact with the object of knowledge, and on the purpose of 
knowledge, comes mastery over them. 

® Or, root matter; another name for prakfH, 
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from the triad of pain. This, then, the state, that is to say, in which the 
qualities manifest in the mind as afflictions, actions, and fruitions do not, 
having fulfilled their object, come back to action, is the final separation 
of consciousness from the qualities. This is the state of absolute independ- 
ence, when the purusa remains consciousness alone, as in its own nature, 
T.B. 

50. When the presiding deities invite, there should be no attach- 
ment and no smile of satisfaction; contact with the undesirable being 
again possible. 

51. By sarhyama on the moments and their succession, comes know- 
ledge born of discrimination. 

. . .The succession of moments is the non-cessation of the flow thereof. 

. . .This time, which is not a substantive reality in itself, but is only a 
mental concept, and which comes into the mind as a piece of verbal 
knowledge only, appears to people whose minds are given to out-going 
activities, as if it were an objective reality, . . . 

. . . the moments that have passed and those that have yet to come 
should be described as existing in consequence of universal change in 
evolution. For this reason the whole world undergoes change every 
moment; all these characteristics are relatively established in that one 
moment of time. By sarhyama on the moments and their succession, direct 
knowledge is obtained of them both, and thence is manifested discrimina- 
tive knowledge. TS. 

52. Two similars are thereby distinguished when not separately 
distinguishable by genus, differentia, and position in space. 

. . .For ordinary men the difference of genus is the cause of the know- 
ledge of distinction. When genus, such as the characteristic of a cow, is 
the same; when also space, such as presence in the east, &c., is the same; 
then the distinction of the black-eyed and the auspicious is the other means 
of distinction.. . 

Inasmuch as it has been said that the differences of genus, position and 
time, &c., are known by the intellect of the ordinary man, it is said that 
the difference of moment of time {ksana) is known by the intellect of the 
yogi alone. The word “alone” signifies the difference of the moment of 
time, not that of the intellect of xYi^yogi T,V, 

53. And it, the intuitional, has everything for its sphere of opera- 
tion; has all conditions for its sphere of operation; has no succession. 
This is the entire discrinainative knowledge. 

54. When the purity of the objective essence and that of the purusa 
become equal, it is absolute independence. 

^ That is, ih^yogi has subtle perception of distinctions not possessed by ordinary men. 
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Chapter 4: Absolute Independence {KAiVALYAy 

1 . The attainments are by birth, drugs, incantations, purificatory 
action (tapas), or trance. 

Attainments by birth exist in the body. 

By drugs, in the houses of the Asuras [demons], by elixir, and such 
like. . . . 

By incantations, motion in space and the powers of attenuation 
{animd)^ &c. 

By purificatory action, the achievement of wishes. He takes such forms 
and goes to such places as he may like, and other similar things. 

The attainments born of trance have been described. T,B, 

2. Change to another life-state by the filling up of the creative 
causes {prakrtydpurd). 

The attainments due to trance have been described in the previous 
chapter. It is now desirable to say that the change into another life-state 
brought about by the four classes of attainments due to the use of herbs, 
&c., is also of the same body and the powers thereof. This, however, does 
not come about by mere material causes. The material itself, so far as it 
goes, does not prove to be competent to intensify or weaken the state of 
the divine and the not-divine in him. It is plain that a cause having no 
elements of difference in itself cannot operate to produce different 
effects. . . . 

The creative causes of the body are the elements of prthivi (earth), &c. 
The creative cause of the “powers” is the principle of egoism. 

“Filling up” means the sequential showing forth, entrance therein, of 
these causes. By this comes about the change. T. F. 

3. The creative causes are not moved into action by any incidental 
cause; but that pierces the obstacle from it like the husbandman. 

As the husbandman, desirous of carrying water from an already well- 
filled bed to another, does not draw the water with his own hands to 
places which are on the same or a lower level; but simply removes the 
obstacles, and thereupon the water flows down of itself to the other bed, 
so it pierces through vice, which is the obstacle to virtue, and, that being 
pierced through, the creative causes pass through their respective changes. 

r.B. 

4. Created minds proceed from egoism alone. 

5. There being difference of activity, one mind the director of the 
many. 

It should not be said that there is no use in more minds than one, that 
is, one for each body, when one such mind is posited; nor should it be 

^ Kaivalya may be variously translated: as “absolute independence,” “absolute free- 
dom,” or “isolation.” 
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said that there is no use in making a directing mind, because one’s mind 
can serve that purpose. The reason is that that which has been proved to 
exist by right reasoning, need no more be subjected to the test of being 
placed in consonant and dissonant positions, T.F. 

6. Of these the meditation-born is free from the vehicles. 

The created mind is five-fold, as said: — '‘The attainments are by birth, 
drugs, incantations, purificatory action, or trance.” Of these, the one 
that is born of meditation is alone free from the vehicles. It does not possess 
the vehicles, which cause the manifestation of desire, &c. Thence is there 
no coming into relationship with virtue and vice, inasmuch as the afflic- 
tions of a yogi have ceased to exist. T.B. 

7. AyogVs karma is neither white nor black; of the others it is 
three-fold. 

This class of actions has four locations the black, the black-white, the 
white, neither white nor black. Of these, the black is of the wicked. The 
black-white is brought about by external means, as in this the vehicle of 
actions grows by means of causing pain to, or acting kindly towards, 
others. 

The white is of those who resort to the means of improvement of study 
and meditation. This is dependent upon the mind alone. It does not 
depend upon external means and is not, therefore, brought about by 
injuring others. 

The one which is neither white nor black exists in the case of those who 
have renounced everything, whose afflictions have been destroyed, and 
whose present body is the last one they will have. It is not white in the 
case of a^a^^, because he gives up the fruit of action; and it is not black, 
because he does not perform actions. Of the other creatures, it is of the 
three former descriptions only. T,B. 

8. Thence proceed the residual potencies competent to bring about 
their fruition alone. 

“Thence” means from the three-fold karma. T.B. 

9. Memory and potential-residua being the same in appearance, 
there is sequential non-interruption, even when there is distinction 
of life-state, locality, and time. 

...Why? Because even if there be an interval between them, the 
residua are manifested by the similar manifesting karma becoming the 
operative cause thereof. ... Thus, even though separated in time, &c., 
there is sequential non-interruption, inasmuch ‘as the relation of cause 
and effect does not break. T.B. 

10. And there is no beginning for them, the desire to live being 
eternal. 


^ Or “is of four types.” 
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1 1 . Being held together by cause, motive, substratum, and object, 
they disappear on the disappearance of these. 

The cause: — By virtue comes pleasure, by vice, pain. From pleasure 
comes attachment; from pain, aversion. Thence comes effort. Thereby, 
acting by mind, body, and speech, one either favours or injures others. 
Thence come again virtue and vice, pleasure and pain, attachment and 
aversion. Thus it is that revolves the six-spoked wheel of the world. And 
the driver of this wheel is nescience, the root of the afflictions. This is the 
cause. 

Motive or fruit is that with a view to which appropriate virtue, &c., 
are brought about. There is no non-sequential manifestation. 

The substratum is the mind which has yet a duty to perform. It is there 
that the residua live. They no longer care to live in a mind which has 
already performed its duty; their substratum is gone. 

The object of the residua is the substance which when placed in contact 
calls them forth. 

Thus are all the residua held together by cause, fruit, substratum, and 
object. 

When these exist not, the residua which depend upon them for existence 
disappear too. T.B, 

12. The past and the future exist in reality, there being difference 
of the paths of being of the characteristics. 

The future is the manifestation which is to be. The past is the appearance 
which has been experienced. The present is that which is in active opera- 
tion. It is this three-fold substance which is the object of knowledge. If 
they did not exist in reality, there would not exist the knowledge thereof. . . . 

. . . Hence the existence of the three paths of being does not come out 
of non-existence. T,B. 

13. They are manifested and subtle, and of the nature of the 
qualities. 

They, i.e., these characteristics which are possessed of the three paths 
of being, are of the nature of the manifested when they exist in the present, 
and are of the nature of the subtle when they pass into the past or are yet 
unmanifested. . . . T.B. 

14. The reality of the object^ on account of the unity of modi- 
fication. 

There are people who try to do away with the reality of objects by this 
reasoning, saying that objects are but the fabrications of the mind, like 
the fancies of a dream, and that they are nothing real. The objective 
world is present by its own power. How is it that they give up the objective 
world on the strength of imaginative cognition, and even then go on 
talking nonsense about it?. . . T.B. 


^ Or “the object is real.’* 
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. . .The cow, the horse, the buffalo, the elephant, all of them modify 
into a single substance, the salt, when they are thrown into a mine of salt. 
Wick, oil, and fire change into a lamp. In this way, although the qualities 
are more than one, a single modification does take place. For this reason, 
the subtle elements {tanmdtra) , the elements, and the objects made of the 
elements have each a real unity. T.V. 

15. There being difference of mentality^ in the case of the external 
object being the same, their ways of being are different. 

16. And if an object dependent upon one mind were not cognized 
by that, would it then exist? 

. . .For this reason, the object is self-dependent, and common to all the 
purusas. Minds also are self-dependent. They come into relationship with 
the purusas. By their relationship is secured perception which is enjoy- 
ment. r.B, 

17. The mind needing to be coloured thereby an object may be 
known or unknown. 

. . . Objects are in nature similar to that of loadstone ; the mind is 
similar in characteristic to iron. Objects coming into contact with the 
mind colour it. Whatever objects colour the mind, that object becomes 
known. That which becomes known is an object. That which is not thus 
known is the purusa and is unknown. The mind is changeful, because it 
assumes the natures of known and unknown objects. T.B. 

18. To its lord, the purusa^ the modifications of the mind are always 
known on account of unchangeability. 

19. It is not self-illuminating, being the knowable. 

A doubt may arise that the mind itself may be self-illuminating as well 
as the illuminator of the objects, as in fact it is believed by the Vainasikas 
to be like fire, which illuminates itself as well as other objects. Therefore 
[the author] says: — ‘‘It is not self-illuminating, being the knowable.. . 
T.B. 

20. Nor can both be cognized at the same time. 

And it is not proper that in one moment both one’s own nature and 
the nature of other objects may be ascertained. . . . T.B, 

21. In the case of being knowable by another mind, there will be 
too many wills-to-know the wills-to-know; and there will be con- 
fusion of memories. 

. . .If the mind be cognized by another mind, by what may the wills- 
to-know the wills-to-know be cognized. Even that by another; and that 
again by another. There will thus be too many of such wills-to-know. 
And there will be confusion of memories. . . . T,B. 


^ Or “differences of impressions (or ideas).” 
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22- Consciousness knows its own will-to-be by transforming its 
appearance, though not itself moving from place to place. 

. . . The knowing by the purusa of his will-to-be is achieved when the 
will-to-be takes the form of purusa^ i.e., when it takes on the appearance 
thereof by receiving into itself the reflection of the purusa. Similar is the 
case with the moon, reflected in pure water. Although the moon is not 
in motion, yet she appears to be in motion on account of the movements 
of the water, without any action of her own. In the same way, without 
any sort of action on the part of consciousness, the mind in which the 
reflection of consciousness has taken its place, shows the power of con- 
sciousness to be active by its own movements, and makes it appear to be 
following itself, although in reality it does not follow it. It is by acting in 
this way that the mind brings about the experience of the purusa and gives 
him the nature of the enjoyer . . . . T.V. 

23. The mind being coloured by the knower and the knowable is 
omni-objective {sarvdrtha). 

. . .The mind is of course coloured by the objects of thought. The mind 
being itself an object comes into relationship with the subjective 
through its modification as self. Thus it is that the mind is coloured by 
both subjectivity and objectivity, the knower and the knowable; it assumes 
the nature of both the conscious and the unconscious. Although it is of 
the very nature of the objective, it appears as if it were consciousness. 
Being of the nature of the crystal, it is termed omni-objective. 

It is by this similarity of mental appearance that some people are 
deceived into saying that the mind itself is the conscious agent. Thdre are 
others again who say that all this is but the mind only and that there is 
nothing in the existence of the objective world, such as the cow or jar, 
all of which are governed by the law of causation. They are to be pitied. . . . 
T.B. 

24. And the mind exists for another, also because it is variegated 
by innumerable residua, inasmuch as it acts by combination. 

...Asa house which has assumed its shape as such by various materials 
being brought together cannot come into existence for itself, so also the 
mind which assumes a particular shape by more things than one coming 
together. The mental phenomenon of pleasure does not exist for its own 
sake; nor does knowledge exist for itself. On the contrary, both these 
exist for the sake of another. That other is the purusa who has objects to 
achieve in the shape of enjoyment and emancipation. It cannot be another 
of the same class T.B. 

25. For the seer of the distinction ceases the curiosity as to the 
nature and relations of the self. 

The curiosity as to the nature of the self ceases in the case of him who 
possesses that curiosity, when he sees the distinction between the subjective 
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purusa and the objective existence, by the practice and effective achieve- 
ment of the means of the yoga, ... T,V, 

26* Then the mind inclines towards discrimination and gravitates 
towards absolute independence (kaivalya). 

Now [the author] describes the nature of the mind of him who sees the 
distinction: — “The mind” is then inclined towards discrimination and 
gravitates towards absolute independence. ... T.V, 

27. In the breaks^ arise other thoughts from residua. 

In the mind inclining towards discriminative knowledge of the notions, 
and which has just entered the stream of the discriminative knowledge of 
the purusa and objective existence, other thoughts appear in the intervals, 
such as “I am,” “This is mine,” “I know,” &c. Whence? From previous 
residua, whose seeds are being destroyed. Y,B, 

28. Their removal has been described like that of the afflictions. 

29. Having no interest left even in the highest intellection, there 
comes from constant discrimination the trance known as the cloud 
of virtue. 

. . .By that highest intellection, he does not desire the possession of 
anything, even of the power of becoming the master of all existence. Nay 
he begins to feel pain even there. Having become desireless even there 
by seeing the defect of change, he comes to the possession of constant 
discriminative knowledge [undisturbed]. ... T,V, 

30. Thence the removal of actions and afflictions. 

By the attainment thereof, the afflictions of nescience, etc., are removed, 
even to the very root. And the good and bad vehicles of action are utterly 
uprooted. On the afflictions and the actions being removed, the wise man 
becomes free even while alive {jlvan-mukta ) .... T.B. 

31. The knowable is but little then, because of knowledge having 
become infinite, on account of the removal of all obscuring im- 
purities. 

Knowledge, when rid of all the impurities of affliction and action, 
becomes infinite.. . .When knowledge becomes infinite, but little remains 
to know, like the shining insect in space. . . . T,B, 

32. By that, the qualities having fulfilled their object, the suc- 
cession of their changes ends. 

By that, i.e., by the rise of the cloud of virtue, the succession of the 
changes of the qualities is over, inasmuch as they have fulfilled their object 
by having achieved experience and emancipation, and their succession 
having ended, they no longer care to stay even for a moment. T.B, 

1 Or ^intervals.” 
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33. Succession is the uninterrapted sequence of moments, cognised 
as distinct on the cessation of evolutionary change. 

Well, but what is this succession? “Succession is the uninterrupted 
flow of moments” ; it is taken in by the last end, the cessation of changes. 
A cloth which has not undergone the succession of moments does not give 
up its newness and become old all at once in the end. 

Further, succession is found in the permanent also. This permanence 
is two-fold, the eternal in perfection and the eternal in evolution. Of 
these, the perfect eternity belongs to the purusa. The evolutionary eternity 
belongs to the qualities. The permanent or eternal is that in which the 
substance is not destroyed by changing appearances. Both are permanent 
because their substance is never destroyed. T.B, 

. . .The meaning is that succession is that which is the support of a 
group of moments. There can of course be no succession ascertained without 
the existence of that of which it is the succession. Nor can there be a 
succession of moment only. ... T.V. 

34. Absolute freedom comes when the qualities, becoming devoid 
of the object of the purusa, become latent; or the power of conscious- 
ness becomes established in its own nature. 

. . . Absolute freedom is the becoming latent, by inverse process, of the 
qualities, when they are devoid of the object of the purusa, after having 
achieved the experience and emancipation of the self. T.B. 
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The central problem of this system is the investigation of dharma^ duty, 
especially as it is stated in the Vedas. It sets forth some important philo- 
sophical speculations, though they are subservient to its main practical 
interest. 

As the Vedas are the main source of dharma they are said to be eternally 
valid. The Vedas are not the work of God. They are uncreated, and the 
seers apprehend and transmit them. Elaborate discussions about sounds, 
words, and meanings are to be found in Mimarhsa works — in the course 
of studies or demonstrations of the validity and eternality of the Vedas. 

As the Vedic injunctions hold out promises of rewards to be enjoyed in 
another world, they assume the reality of selves. The self is distinct from 
the body, the senses, and the understanding. 

Acts are enjoined with a view to their fruits. Between an act and its 
result there is a necessary connection. An act performed today may 
achieve its result at some later date, and in the meantime the result is in 
the form of an unseen force or apurva^ which may be regarded either as 
the imperceptible antecedent of the fruit or the after-state of the act itself. 
The deferred fruition of acts is possible only through the force of apurva. 

Liberation for the Mimarhsa is life in heaven, and not the state of 
ultimate release found in most other systems of Indian thought. Later 
Mimarhsa thinkers, however, were not untouched by the prevalent 
tendency in other systems of thought. Prabhakara (7th century a.d.) 
defines liberation as “the absolute cessation of the body caused by the 
disappearance of all dharma and adharma (merit and demerit).” For 
Kumarila Bhatta (7th century a.d.) it is the state of the self free from pain. 
Jaimini, the author of the Mimarhsa Sutra {ca. 400 b.g.), admits the reality 
of the Vedic deities, to whom sacrifices are offered, but does not argue" 
for the existence of a supreme God. He does not so much deny God as 
ignore Him. Some later Mimaihsakas admit the reality of God. Others, 
however, argue extensively against the existence and the necessity of God, 
as, for example, does Kumarila in the Slokavartika (see section B of 
selections). 

In the field of logic and epistemology, later Mimaihsa made some 
notable contributions. Unlike the Nyaya and other systems of Hindu 
philosophy, it believes in six — instead of the usual four — ^means of valid 
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knowledge. The two that are added are knowledge by arthdpatti (pre- 
sumption or postulation) and knowledge by abhdva (absence, negation, 
or non-existence). It is argued that these two valid means of knowledge 
are not accounted for by the usual valid means of knowledge. A more 
interesting factor, however, of the Mimarhsa philosophy is its unique 
epistemological theory of the validity of all cognition as such. It is held 
that all knowledge is ipso facto true. Thus, what is to be proved is not the 
truth of a cognition but its falsity. Not only did the Mimaihsakas make 
very great use of this theory to establish the unchallengeable validity of the 
Vedas, but later Vedantists also drew freely upon this great Mimarhsa 
contribution. 

The selections are from Jaimini, Mimarhsa Sutra^ with the commentary 
of Sahara (1st century b.g.), English translation, Sabara-Bhdsya^ by Ganga- 
natha Jha, Gaekwad’s Oriental Series, Vols. lxvi, lxx, Lxxm (Baroda: 
Oriental Institute, 1933, 1934, 1936); and Kumarila Bhatta, Slokavdrtika^ 
translated by Ganganatha Jha (Calcutta: Asiatic Society of Bengal, 
1909), pp. 355-63, 553-55. 


A. THE MIMAMSA SVTRA 

Topic: Propounding of the enquiry. 

i.i.L Next, therefore, comes the enquiry into dharma (duty). 

i.i.2. Dharma is that which is indicated by means of the Veda as 
conducive to the highest good. 

Topic: Dharma not amenable to such means of cognition as sense- 
perception and the like. 

1.1.4. That cognition by a person which appears when there is 
contact of the sense-organs is '' sense-perception,’’ and it is not a 
means of knowing dharma^ as it apprehends only things existing at 
the present time. 

. . .Dharma^ however, is something that is yet to come, and it does not 
exist at the time that it is to be known . . . hence sense-perception cannot 
be the means (of knowing) dharma. 

Topic: Dharma cognisable by means of verbal injunctions. 

1.1.5. The relation of the word with its denotation is inborn — 
instruction is the means of knowing it {dharma ) — ^infallible regarding 
all that is imperceptible; it is a valid means of knowledge, as it is 
independent, according to Badarayana.^ 

"" Autpattika'' (“inborn”), — ^what we mean by this is “constant.” It is 
existence (presence) that is figuratively spoken of as origin,^'' What is 


^ Author of the Brahma Sutra. 
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meant is that the relation between word and its meaning is inseparable . — 
It becomes the means of knowing \^fndyate anena iti jndnam^^ says the iSloka- 
vdrtika 5.9] Dharma in the shape of Agnihotra and such acts, which are not 
known by means of sense-perception and such other means of knowledge. 
— ‘‘How so?” — ^Because there is instruction^^ ^ “instruction stands for the 
speaking of a particular set of words. [Thus it is the Word^ in the form 
of instruction or injunction, which is the means of knowing Dharma. 1 — 
Of this “means of knowledge” there is infallibility^^ \ i.e., the cognition 
brought about by that means never fails (is never wrong) ; when a cogni- 
tion is not found to be wrong, it cannot be said with regard to it that 
“this is not so,” or “the real thing is not as it is represented by this 
cognition,” or “the real thing is otherwise than what is represented in 
this cognition,” or “it may be that the idea in the mind of the speaker is 
different from what is expressed by his words,” or “the words used give 
rise to contradictory ideas, representing the same thing as existing and as 
non-existing.^^ — ^For these reasons (since cognition brought about by words 
is not fallible), it is “a valid means of knowledge ^ as it is independent.^^ That is, 
when a cognition has been brought about by means of words, there is no 
need for any other cognition (to corroborate it), or of any other person 
as having the same cognition. 

[Ed. Note: In this connection, the commentator discusses extensively 
the relation of Word as a means of knowledge and the other recognized 
means of right knowledge. Included in this discussion is a description of 
“postulation” and “negation” as well as the four widely accepted methods 
of perception, inference, analogy, and testimony. The text says:] 

Arthdpattif “presumption,” also consists in the presuming of some- 
thing not seen, on the ground that a fact already perceived or heard would 
not be possible without that presumption; for instance, it is found that 
Devadatta who is alive is not in the house, and this non-existence in the house 
leads to the presumption that he is somewhere outside the house [as 
without this, the aforesaid fact of his being alive and not in the house 
could not be explained.] 

Abhdva, “Negation,” “Non-apprehension,” stands for the non-existence 
(non-operation) of the (five) means of cognition (described above) ; and 
it is what brings about the cognition that “it does not exist,” in regard 
to things not in contact with the senses. [That is, in a case where sense- 
perception and the other means of cognition are not found to be operative 
towards bringing about the notion of the existence of a certain thing, we 
have the notion of the non-existence of that thing; and the means by which 
this notion is brought about is called ^^abhdva^^ — Slokavdrtika^ Abhdva 1.] 

From all this it follows that (all) means of cognition being well-known, 
they need not be examined. 

Topic: Eternality of words. 

i.i.6. \Purvapaksa or objection to Mimamsa] — “Word is a product 
(non-eternal), because it is seen to follow (after effort),’’ — ^so say 
some people. 
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. . .finding that there is an invariable concomitance (between the ap- 
pearance of the word and human effort, the word appearing only when 
there is human effort) we infer that the word ‘‘is produced” by the 
effort. . , . 

ia.7. [Objection continued \ — “Because it does not persist.” 

1.1.8. [Objection continued\ — “Also, because of the term 'to make’ 
[being used in connection with words].” 

1.1.9. [Objection continued ] — “Also because there is simultaneity 
(of the perception of the word) in diverse places.” 

. . . this could not be possible if the word were only one and eternal. 
Unless there is something special there can be no plurality of what is 
eternal ; . . . 

1.1.10. [Objection continued ] — “Also because there are original 
forms and modifications.” 

. . .whatever is liable to modification must be non-eternal. 

1.1.11. [Objection concluded] — “Further, there is an augmentation 
for the word (sound), due to the multiplicity of its producers 
(speakers).” 

If the word were only manifested (and not produced, by the utterance), 
then the sound heard would always be the same, whether it were uttered 
by many or fewer persons. From this we conclude that some portion of 
the word is produced by each of the speakers, . . . 

1.1.12. [Siddkdnta or true Mlmamsd teaching ] — [Answer to su. 6] — 
But the fact of being “seen” is equal in both cases. 

. . .the word is manifested {not produced) by human effort; that is to say, 
if, before being pronounced, the word was not manifest, it becomes mani- 
fested by the okort (of pronouncing). Thus it is found that the fact of 
word being “seen after effort” is equally compatible with both views. 

1.1.13. [Answer to su, 7] — What happens (when the word ceases to 
be heard) is that there is no perception of the extant word on account 
of the non-reaching of the object (by the manifesting agency). 

1.1.14. [Answer to su. 8] — The term refers to the using, 

.. .if it is beyond doubt that word is eternal, then the meaning of these 
expressions would be “make use of the word.” . . . 

1.1.15. [Answer to su. 9] — ^The simultaneity is as in the case of the 
sun. 

Look at the sun Being only one he is seen as if occupying several 

places. 

i.i. 16. [Answer to su. 10 ] — It is a different letter, not a modification. 
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[Answer to su, 11] — The “augmentation” spoken of is the 
augmentation of the noise (not of the word). 

1.1.18. [Final siddhdnta] — In fact (the word) must be eternal; as 
(its) utterance is for the purpose of another, 

. . .i.e.j for the purpose of making known the meaning to “another.” 
If the word ceased to exist as soon as uttered, then no one could speak of 
(make known) anything to others; and in that case the word could not 
be uttered for the purpose of another. 

1.1.19. There is simultaneity throughout. 

Whenever the word (“cow”) is uttered, there is a notion of all 

cows simultaneously. From this it follows that the word denotes the class. 
And it is not possible to create the relation of the word to a class ; because, 
in creating the relation, the creator would have to lay down the relation 
by pointing to the class;. . . 

If, however, the word “go” is eternal, it is the same word that is uttered 
many times and has been previously heard also many times, as applied 
to other individual cows; and thus by a process of positive and negative 
concomitance the word comes to be recognised as denoting the particular 
class. For this reason also, the word must be eternal. 

1.1.20. Because there is no number (in connection with a word). 

People speak of the word “go” pronounced eight times \ they never 
speak of the word “go” itself being eight in number . . . . 

1.1.21. Because it is not dependent. 

... In the case of the word, . . . we do not perceive any material cause, 
on the destruction whereof the word itself would be regarded as ceasing 
to exist, 

1.1.22. Also because there is no idea of the connection (of the word, 
with any material cause) . 

[Objection] — ^The word may be the product of air; in fact it is air 
which, through certain conjunctions and disjunctions, becomes the word. 

[It is in answer to this that we have the sutra ] — It cannot be so;, if the 
word were the product of air, then it could only be air in a particular 
shape. As a matter of fact, however, we do not recognise any particle of 

air in the constitution of the word If the word were a product of air, 

then we could perceive it with our tactile organ (as we perceive air) ; and 
yet we do not feel by touch any air-particles in the word. Hence word 
cannot be a product of air. Therefore it must be eternal. 

1.1.23. Also because we find indicative texts. 

We also actually find a Vedic text indicating the eternality of word — 
e.g., “By means of word which is eternal, etc.” . . . 

From all this we conclude that word is eternal. 
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ia.24. [Objection] — ‘‘Even though they (word, its meaning, and 
the relation between the two) be eternal, they could not be expressive 
of the Vedic subject-matter (of the Vedic injunction, dkarma); 
because they are not efficient for that purpose.’' 

. . .as the Vedic injunction, which is the sole means of knowing dharma, 
is always in the form of sentence ^ — until the same fact is established regarding 
sentences^ the validity of the injunction as a means of knowing dharfna 
remains doubtful. 

i.i.25, [Answer to the objector^s arguments'] — [In the sentence] there 
is only a predication (or mention) of words with definite denotations 
along with a word denoting an action; as the meaning (of the 
sentence) is based upon that (i.e., the meaning of the words). 

Topic: The Veda is not the work of any person. 

1.1.27. [Objection] — “ Some people regard the Vedas to be modern, 
because they are named after persons.” 

1.1.28. [Objection concluded] — “Also because we find ephemeral 
things (mentioned in the Veda).” 

1.1.29. [True view] — It has already been explained that there is 
an unbroken continuity of the text. 

We have already explained (under su, 5) that there is an unbroken 
tradition of the text among the students of the Veda [which proves that 
the Veda is eternal]; all that we have to do here is to answer the 
objections. . . . 

i.i.SO. The name is due to expounding. 

It has been urged by purvapakdn (objector) that such names of Vedic 
texts as ^^Kdthaka^' and the like must be indicative of the author } — Our 
answer to this is as follows: — ^No such presumption (of the author) is 
justifiable; as people might call a text by the name of one who is not the 
author at all ; it is possible that ail that Katha and other persons (whose 
names are applied to certain Vedic texts) have done is such superior 
expounding of the text as has not been done by any one else; and there are 
people who call texts by the names of such exceptional expounders. 

i.i.32. On account of passages being correlated to actions, the 
passages in question would be of use in regard to an act. 

Asks the opponent — “How do you know that all this (Veda) is not like 
the utterance of lunatics and children? As a matter of fact, we find in it 
such sentences as ‘Trees sat at the sacrificial session,’ ‘Serpents sat at the 
sacrificial session,’ ‘The old bull sings maddening songs.’ Now, how 


^ See also section B of this chapter. 
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could the ^old bull’ sing? How too could ‘trees’ or ‘serpents’ sit at 
sacrifices?” 

The answer to this is as follows : — A& a rule we find the sentences occur- 
ring in the Veda laid down as mutually cpnnected. — “How so? ” — Having 
stated the word Jyotistoma^^ [name of ritual], the term “should be per- 
formed” is added; — then the question arising as to the means of the 
performance — “by what is it to be performed?” — the term “by means 
of the Soma^'^ is added; — then arises the question, “for what purpose?” — 
and in answer there is the term “for the purpose of attaining heaven”; — 
then comes the question, “in what manner?” — and the answer is “thus, 
by this process*” Thus seeing that the entire passage affords an idea which 
is the sum total of what is expressed by each of the terms described above, 
how could we say that it is like the utterance of a lunatic or a child? 

“But the statement that we find to the effect that ‘Trees sat at the 
sacrificial session’ is clearly absurd.” 

It is not absurd. In the first place, even if this particular statement 
were absurd, that would not make all other statements — such as “Desiring 
heaven, one should perform the Agnihotra ^^ — absurd, but in reality, even 
such statements as “Trees sat at the sacrificial session” are not absurd. 
They serve to eulogise the sacrificial session; the sense being, “even such 
inanimate things as trees performed this sacrifice, what to say of learned 
hrdkmins?'^ Just as in common parlance we say “At eveningtime even 
animals do not graze, what to say of learned brahmins? — Further, the 
teaching in the Veda being found irreproachable, wholesome and definite, 
how could it ever be suspected to be like the utterance of lunatics and 
children? 

For these reasons, it becomes established that ^^Dharma is what is indicated 
by Vedic injunctions as conducive to the highest good^ 

i.ii.L [Objection] — “The purpose of the Veda lying in the en- 
joining of actions, those parts of the Veda which do not serve that 
purpose are useless; in these therefore the Veda is declared to be 
non-eternal (unreliable) ’ 

i.ii.2. [Objection continued] — “Also because there is contradictioii 
of the scriptures and of directly perceived facts.” 

“There are such passages in the Veda as — {a) ‘The mind is a thief,’ 
Speech is a liar’ and so forth. These passages, containing mere descrip- 
tions of accomplished things, cannot serve as the means of knowing 
dharma. Even if some indirect meaning could be assumed by the indirect 
methods of interpretation, the only injunction of actions that could be 
derived from these would be— (a) that ‘one should commit theft,’ and 
that {b) ‘one should tell lies’; and the acts thus enjoined cannot be per- 
formed without transgressing the prohibitions of stealing and of telling 
lies* Nor could the two (stealing and not-stealing, or lying and not-lying) 
be taken as optional alternatives, as the two do not stand on the same 
footing: in the case of one (i.e., stealing) the injunction is assumed (on the 
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basis of the arthavdda^ ‘the mind is a thief’), while in that of the other 
(not-stealing), we have the direct injunction (‘thou shalt not steal’). 

“Then again, there is contradiction of directly perceived facts also: 
For example — ‘ During the day, it is only the smoke of the fire that is seen, 
not its flame, and during the night only the flame of the fire is seen, not 
the smoke’ {TaitL Bra. ii.i.2) and in support of this statement we have the 
further assertion — ‘The fire going forth from this world enters the sun, 
and during the night the sun enters the fire’ — ^Both these statements (of 
the fire entering the sun and the sun entering the fire) are contrary to 
perceptible facts; and hence cannot prove the aforesaid restrictive assertion 
that ‘it is the smoke alone^ or Hhe flame albne^ that is seen. 

“Another example of the contradiction of perceptible facts we have in 
the passage — ‘we know not whether we are brahmins or non-brahmins^ 
{Gopatha Brdhmana v.2 1 ) . In the first place, this sentence, not laying down 
anything in regard to any action, is useless. Secondly, if it actually means 
that ‘we do not know whether we are brdhmins or non-brdhmins^'' then it 
is contrary to a perceptible fact, and as such cannot be true. 

“An example of the contradiction of what is stated in the scriptures we 
have in the passage — ‘who knows whether one lives in the other world 
or not’ {TaitL Sam. 7.ii.2; 6.i.l). If it is a mere question, then, serving 
no purpose regarding any act, it is useless. If it expresses a real uncertainty, 
then it is contrary to what is declared in the scriptures regarding men 
going, after death, to regions other than the earth. And thus being 
contrary to well-ascertained facts, the statement cannot be true.” 

1.11.3. [Objection continued] — “Also because of the absence of 
results.’* 

1.11.4. [Objection continued] — “Because of the uselessness of other 
(acts).” 

“There are the following three texts — (1) ‘By pouring the final oblation 
one fulfills all desires’ {TaitL Bra, m.viii.lO); (2) ‘One who performs the 
Paiubandha sacrifice wins all regions’; (3) ‘He passes beyond death, he 
passes beyond the sin of ^raAmz;z-slaughter, who performs the Asvamedha 
sacrifices, as also one who knows this.’ — ^Now if these are mere descriptions 
of established facts, then they are useless. If they lay down the actual 
results following from the acts mentioned, then there is no use for any 
other acts.” 

1.11.5. [Objection continued] — “Also because of the prohibiting of 
what cannot be prohibited.” 

“Such passages as ‘The fire shall not be kindled on the earth, nor in 
the sky, nor in heaven’ . . .prohibits things which are incapable of being 
prohibited ” 

1.11.6. .[Objection concluded] — “Because of the mention of non- 
eternal things.” 

^ That is, the theory of meaning. 
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In connection with the authoritative character of the Veda, the ob- 
jection that there is mention of non-eternal things in the Veda has been 
answered by the declaration that “it is merely a similarity of sounds” 
{su. i.i.21). — ^The same objection is raised here again in support of the 
attack upon some parts of the Veda — on the basis of the mention in the 
Veda, of such apparently ephemeral things as “Babara, the son of Prava- 
hana, desired” (Taitt. Sam. vii.i.lO). 

i.ii.7. [True view] — Being construed along with injunction, they 
would serve the purpose of commending those injunctions. 

. . .such passages are glorifications, to be taken along with injunctive 
passages, and as such help in the knowledge of dharma ; . . . 

The following text is found in the Veda — “One desiring prosperity 
should sacrifice the animal Sveta dedicated to Vayu (wind) ; — Vayu is the 
eftest deity; . . .he leads the man to prosperity” {Taitt. Sam. ii.i.l). Though 
the sentence “Vayu is the eftest deity” does not indicate any action (to 
be done), or anything connected with an action, yet it becomes a valid 
means of knowledge by being construed with an injunctive sentence;. . . 

It may be asked — “Why should there be commendation (of the enjoined 
act)?” — ^There is commendation for the purpose of making the act 
attractive and hence performed. 

1.11.9. The incongruity (urged by the opponent) [in su. i.ii.2] is 
not applicable (to the siddhdnta [true view]) ; because the incongruity 
could be there only if an action were indicated (by the commendatory 
words) ; as a matter of fact, however, what these words indicate is 
not an action. Hence it is all right. 

Hence all these texts — “The mind is a thief” “The speech is a liar” — 
are all right (not incongruous). 

1.11.10. Then there is indirect application (figurative expression). 

1.11.11. {a) On the similarity in form, and {b) on the character of 
the greater part [is the indirect signification based]. 

[This answers the first two objections urged under su. i.ii.2.] 

There is an injunction to the effect that “ one should hold the gold-piece 
in one’s hand and then he (the priest) takes it” ... ; this injunction stands 
in need of aid, which is supplied by its auxiliary in the shape of the state- 
ment that “the mind is a thief, and speech is a liar.” This deprecatory 
assertion serves the purpose of commending the gold; . . . — “But even for 
decrying it, why should the mind, which is not a thief, be spoken of as 
thief 1 Why too the speech, which is not a liar, be spoken of as liar?” — 
The answer is that this also is “figurative expression,” based {a) ^^upon 
the similarity of form^^ — as thieves remain hidden, so mind also remains 
unseen, the term “thief” being taken in the figurative sense of “one who 
remains hidden,” — ^and upon the character of the greater partf — for the most 
part what people speak is untrue. 
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iai.l2. Because of the greatness of distance. 

[This answers the third objection urged under su. i.ii.2.] 

As an example of a statement (in the Veda) contrary to directly per- 
ceived facts, the opponent has cited the passage — “During the day only 
the smoke of fire was perceived, not the flame, and during the night only 
the flame of fire was perceived, not the smoke.” . . . 

It is the fact of their being at a “great distance” that is figuratively 
spoken of as the “not seeing” of the smoke and the flame, 

i.ii.l5. It is praise of knowledge. 

[This answers the objection urged under su, i.ii.3.] 

i.ii.ie. The mention of “alT’ refers to the fact of the man being 
entitled (to perform all acts and obtain all their rewards). 

[This answers the objections urged under su, i.ii.4.] 

The mention of the results (in the injunctive text itself) is purely 
commendatory. 

When the text speaks of the man “attaining all desires,” it is only a 
figurative way of stating that he performs the acts bringing about the 
reward in the shape of the attaining of ail desires. And though “a//” is 
not meant, yet the word “all” is used, in the sense of all that the man may 
be entitled to, 

i.ii.l7. The result being accomplished by means of actions, the 
difference in the results could be due to the magnitude of the actions. 

This is a bold assertion (in answer to the same objection that has been 
answered in the preceding su ,) , — Even if one takes the statement in question 
(to the effect that “All desires are obtained by the final oblation”) as 
laying down the results actually following from the oblation, — the state- 
ment would be quite reasonable even in its direct literal sense; and even 
though all results might really follow from the oblation, yet there would 
be a difference in the quantity and quality (of the results as obtained by 
the simple act of the final oblation, and as obtained by means of the more 
elaborate sacrifices ; and hence the actual performance of the latter would 
not be superfluous) . 

Topic : The authority of smrtis [remembrances or traditional texts] 
in general. 

i.iii. 1 . [Objection] — Inasmuch as dharma is based upon the Veda, 
what is not Veda should be disregarded.’’ 

i.iii.2. [True view] — But (smrti) is trustworthy, as there would be 
inference (assumption, of the basis in the Veda) from the fact of the 
agent being the same. 

. . .what we could infer (as the ground for reliability) is the text (Vedic) 
itself [which would have provided the jmr/f-writers with the previous 
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cognition necessary for the remembrance, stnrti^ which would thus have 
its basis in that inferred Vedic text] ; — this inference being drawn from 
the fact (premiss) that “the agent is the same”; — i.e., the “agent,” 
author, of the smrti is the same as the “agent,” performer, of the acts 
prescribed in the Veda. 

Topic: Sruti (Veda) more authoritative than smrti 

1.111.3. When there is conflict (between Veda and smrti), the smrti 
should be disregarded; because it is only when there is no such 
conflict that there is an assumption (of Vedic text in support of 
smrti). 

Topic: No authority attaches to smrtis prompted by worldly 
motives. 

1.111.4. If worldly motives are discernible the mr^z-rules cannot be 
regarded as trustworthy. 

Topic: There is such a thing as apurva^ transcendental potency. 

n.i.5. There is apurva, because action (is enjoined). 

. . . there is such a thing as apurva, — because action is enjoined — ^in such 
injunctions as “Desirous of Heaven, one should sacrifice.” Otherwise, — 
if there were no such thing as apurva — ^such an injunction would be meaning- 
less, as the act of the sacrifice itself is perishable, so that if the sacrifice were 
to perish without bringing into existence something else, then the cause 
having ceased to exist, the result (in the shape of heaven) could never 
come about. — ^From this it follows that the sacrifice does bring into 
existence something (some force or potency which continues to exist and 
operate till such time as the result is actually brought about). 

Thus then, the only possible alternative is that the act (of sacrifice) 
subsists in the material substance (offered), and this substance has perished 
(ceased to exist) ; and when the substratum (in the shape of the substance) 
has perished, it is understood that the act (sacrifice) itself has perished. — 
If it be urged that “the substratum (substance) has not perished,” — that 
cannot be true, as all that is found to be left of the substance (offered at 
the sacrifice) is mere ash. — It might be argued that “even while the ash 
is there the substance is there (in the form of that ash),” — that cannot be 
right; because what exists must be perceived, and yet the substance is not 
perceived (in the ashes). — “The very fact of the bringing about of the 
result would be indicative of the presence of the substance (at the time 
of the appearance of the result).” — In that case, it is necessary for the 
other party to answer the objection that there is no perception of the 
substance. It might be argued that “the non-perception might be due 
to one or the other of the various reasons of non-perception, such as the 
subtle character of the substance [or “being too remote,” or “too near,” 
or “the inefficiency of the perceptive organ,” or “absent-mindedness” — 

^ Literally, not having existed before, and therefore something new. 
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enumerated in Sdrhkhya-kdrikd ]. — If such is the view, then it comes to this, 
that something has to be assumed; and the question to be considered is — 
Is it the apurva that should be assumed — or some reason for the non- 
perception of the existing substance? There is always some justification 
for making a general assumption, and none for a particular one [so that 
while there may be some justification for the assuming of a general potency 
in the shape of the apurva, there can be none for assuming a reason for the 
non-perception of every particular object, as there will have to be a 
separate reason for every particular case of non-perception]. 

iv.iii.15. That one result would be heaven,” as that is equally 
desirable for all. 

‘‘But why so?” — ^Because “heaven” is happiness, and everyone seeks 
for happiness. 

iv.iii.16. Also because such is the common notion (of people). 

vi.i.3. Further, inasmuch as the act (of sacrifice) must be related 
(to something), it should be taken as related to the desired thing 
(heaven) ; hence the text should be taken as enjoining the act (of 
sacrifice, as a means to the attainment of heaven). 

If the sacrifice is not taken as enjoined in reference to heaven, then, — 
and the sacrifice thereby being something fruitless, — the “desire for 
heaven,” even though laid down in the text, would be entirely useless; 
and in that case the whole injunction would be pointless. 

Topic: Only human beings are entitled to perform such acts as 
the “sacrifice.” 

vi.i.4. [Objection] — “Inasmuch as an act is performed for the 
purpose of obtaining results, all beings should be entitled to perform 
the acts prescribed in the scriptures.” 

vi.i.5. [True view] — In reality, the injunction of an act should be 
taken to apply to only such an agent as may be able to carry out 
the entire details of the act; because such is the sense of the Vedic 
texts. 

vi.i.8. In reality, it is the whole genus [that is entitled], — ^says 
Badarayana,— because there is no ground for distinction; hence the 
woman also should be regarded (as entitled to perform sacrifices), 
as the genus is equally present in all (human beings). 

Topic: The sudra [lowest caste] is not entitled to the performance 
of sacrifices. 

vi.i.25. [Objection]— “All the four castes [are entitled to the 
performance of sacrifices], — there being no distinction. 
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vi.i.26, [True view] — In reality, the acts in question can be per- 
formed by the three (higher) castes only; as in connection with the 
‘‘Installation of Fire” these three only have been mentioned; [the 
sudrd\ therefore can have no connection with sacrifices; the Veda 
being applicable to the brahmin (and the other two castes) only; — 
such is the opinion of Atreya. 


B. SLOKAVARTIKA^ 

1. On God’s not being the creator of the world 

41 . To all persons ignorant (of the relation of a word with a certain 
meaning), the relation comes in a well-established form, through 
previous traditions (i.e., from people who have known it before 
them, and so on ad infinitum ) ; and therefore there can be no beginning 
of the (application of the) relation (to the word) ; and (as such it 
must be held to be eternal). 

42. The theory, of the accomplishment (of the relation) based 
upon (conventional rules made with) each utterance (of the word), 
has been rejected in the Bhdsya [Commentary], And as for the fixing 
(of the relation) at the beginning of creation, — (this cannot be; since) 
we do not admit of any such time (the world being eternal and as 
such having no beginning in time). 

43~4. Objection: “But, if there be such a Person as would create 
the world, and then set going the processes of dharma and adharma^ 
and the uses and relations of words, for the sake of the world, — then, 
such a fact would not in any way vitiate the Veda.” 

Reply: Yet this theory is as difficult to prove as an omniscient 
person; hence we have not admitted it (in the Mimaihsa system). 

45. At a time when all this (earth, water, etc.,) did not exist, what 
could have been the condition of the universe? As for Prajapati 
himself, what could be his position? And what his form? 

46. And at that time (when no men existed) who would know 
Him and explain His character to the later created persons? (If it 
be held that He cannot be perceived by any man, then) without 
perception (or cognition of some sort, by some person), how can we 
determine this (fact of His existence) ? 

47. Then again, in what, manner do you believe the world to have 
had a beginning in time? (If it be held that it is brought about by 

^ Section 16 1 Sarhbatu^idkfepd-parihSra, 
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a desire on the part of Prajapati, then) since Prajapati is (held to be) 
without a material body^ etc., how could He have any desire towards 
creation? 

48- 9. And if He has a body, assuredly this body could not have 
been created by Himself; thus then we would have to postulate 
another creator (for his body) (and so on, ad infinitum). If Prajapati’s 
body be held to be eternal, then (we ask) — so long as earth (water, 
etc.,) have not been produced, of what material would that body be 
composed? 

49- 50. Then again, in the first place, how is it that He should 
have a desire to create a world which is to be fraught with all sorts 
of troubles to living beings? For at that time (of the beginning of 
creation) he has not got any guiding agencies, in the shape of the 
virtue (or sin), etc., of the living beings themselves. Nor can any 
creator create any thing, in the absence of means and instruments. 

5 1 . Even the production of the spider’s net is not held to be without 
some sort of a (material) basis ; as (the net is spun out of) the saliva, 
which is produced out of the body of the animals (flies, etc.,) eaten 
(by the spider). 

52. (If it be held that Prajapati creates the world, out of pity, 
then, we say) in the absence of objects of compassion (in the shape 
of living persons), no pity (or compassion) could be possible for Him. 
And if He were urged to creation by pure compassion, then He would 
create only happy beings. 

53. If it be urged that ‘‘without some pain, neither the creation 
nor the continuation of the world would be possible,” — ^then (we 
reply that) when everything depends upon the mere will of the 
Creator Himself, what could be impossible for Him? 

54. And if He were to depend upon laws and agencies, then this 
fact would deprive Him of His (boasted) independence. (You say 
He desires to create the world, — ^will you let me know) what is that 
end which He desires, and which could not be gained without 
creating the world? 

55. For without some end in view, even a fool does not act. Then 
if He were to act so (without any end in view), then what would be 
the good of his intelligence? 

56. If the activity of the Creator were due to a desire for mere 
amusement, then that would go against his ever-contentedness. And 
(instead of affording any amusement), the great amount of work 
(required for creation) would be a source of infinite trouble to Him. 
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57. And His desire to destroy the world (at pralaya) [time of 
destruction] too would be hardly explicable. And (above all) such 
a Creator could never be known by anybody. 

58. Even if He were known in form, the fact of His being the 
Creator could never be known. Because at that time (i.o., in the 
infancy of creation) what could the living beings, appearing at the 
beginning of creation, understand? 

59. They could not understand wherefrom they have been born; 
nor could they know the state of the world prior to creation, or the 
fact of Prajapati being the Creator. 

60. Nor could the idea that they would derive from His own 
assertion (with regard to His being the Creator) be altogether trust- 
worthy, because even though He may not have created the world, 
He might speak of having done so, in order to show off His great 
power. 

61. In the same manner the Veda that would proceedTrom Him 
would only be doubtful, and hence could not be admitted as a sure 
proof of His existence (and creative power). And as for that (Veda) 
which is eternal, how could it make a mention (of facts and processes 
with reference to the creation of living beings, etc.) ? 

62. For, if the Veda existed before the objects (created) , then there 
can be no connection between this (Veda) and the objects created. 
Therefore the passages (occurring in the Veda) (which appear to 
describe the process of creation) must be interpreted as praising up 
something else (i.e., some injunctions of sacrifices, etc.). 

63. The idea common among ordinary people (that the Veda 
mention of the creation as proceeding from Prajapati) is a mistaken 
one, caused by certain valedictory passages (praising up certain 
injunctions). Because whenever a passage is not duly considered and 
interpreted together with the passages that precede and follow it, 
it is bound to give rise to a misconception. 

64. The use of the Mahdhhdrata^ etc., too, to the matter of dharma^ 
etc., is in the form of telling stories (exemplifying and praising up 
certain duties and sacrifices), just like that of the Vedic passages 
(which seem to mention certain processes, while they only praise up 
certain sacrifices). Therefore the notion (of the creation proceeding 
from Prajapati) got from these (i.e., passages occurring in the 
Purar^, etc,,) would also be only a mistaken one. 

65. Because mere story-telling cannot have any use, therefore in 
all these (stories making up the Puranas) we must admit of something 
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that could be the object of praise or dispraise (embodied in the 
stories) ; — and this something may be that which is enjoined either in 
the Veda, or in the Puranas themselves. 

66. If there were any such thing as the first activity of the Veda 
(towards injunction, etc.,) (this would mean that the Veda has had 
a beginning, and) then we could never have an idea of the fact of 
its not being composed by anybody (but being eternal in itself). 
The theory, too, that during universal dissolution the Veda resides 
in (the person of) Prajapati, could, at best, only be considered 
doubtful. 

67. If, however, you assume the etemality of the Creator and the 
processes of creation and dissolution, — then too, we could only admit 
of a gradual process of creation, such as we see in the case of present 
living beings (creating the jar, etc.). 

68. And as for a ^^pralaya^^ in the form of universal destruction, we 
find no proofs for admitting it. Nor could such an action (of de- 
struction) on the part of Prajapati serve any useful purpose. 

69-70. And for such souls as have (the load of) actions {dharma 
and adharma) upon them, there can be no existence during which 
there is no enjoyment of their results. Nor can the results of one 
action be restrained by any other action (in the shape of the Creator’s 
desire, as held by the Vai^esika) ; and it is not possible for all actions 
to continue to remain devoid of their results. Nor is there any single 
action, the result of which could be the non-fruition of all other actions 
(and which single action would thereby keep the other actions in 
check). 

71. Then again, if all the actions (of persons) were to be destroyed 
(at the dissolution), then no future creation would be possible; for, 
under the circumstances (i.e., if actions were destroyed), what could 
be the means of bringing out these actions (out of their latent state) ? 

72. If the desire of God be held to be such a means, then that 
(desire) in itself could be an efficient cause of the creation of souls. 
And if creation were dependent upon God’s wish, it would be useless 
to assume the (agency of) actions [dharma and adharma). 

73. And it is not possible for God’s desire too to be produced 
without any cause. If there be any such cause (of the production of 
God’s desire), then that could also be the cause of the (production 
of the worldly) elements also. 

74. If one were to argue that “the production of the bodies of 
living beings is controlled by an intelligent agency (in the form of 
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God’s desire), — because they are made up of certain constituent 
parts, — like a house, etc.,” — then, he should be answered thus: 

75-6, If by ^‘control” is meant only the fact of some intelligent 
agency being the cause of creation, — then, inasmuch as all creation 
could be accomplished by the actions of all living beings (which are 
intelligent agents) , your argument would become redundant (proving 
a fact already proved; for no one denies the fact that the diversity 
of the world is regulated by the actions of living persons) . (And you 
have the same redundancy) even if by “control” you mean that the 
creation of bodies is preceded by the desire of an intelligent agent, 
because the actions (of living beings) too are preceded by it (i.e., 
a desire to act, on the part of the acting persons). 

If, however, you mean that the creation follows immediately after 
the desire, then (we say that) there is no such immediate sequence 
even in the case of your own instance (the making of a house not 
following immediately after the desire of the builder). 

77. Your premisses too are inconclusive (i.e., deficient and doubt- 
ful), with regard to the body of God Himself. For His body too must 
have had a beginning, inasmuch as it is also a body, like ours (made 
up of constituent parts). 

78. If it be argued that “the production of God’s body too is 
controlled by His own intelligence, and as such this (case of God’s 
body) does not go against the conclusion (of the argument mentioned 
in K. [kdrika\ 74),” — then (we reply that) the bodiless God, being 
like an emancipated soul, could not exercise any control. 

79. And if in the case of the jar, etc. (that you cite as an instance) 
you refer to the superintendence of the potter, etc., then the control 
of God would not apply to these (and as such the instance could not 
prove the fact of the creation of the body being controlled by God) ; 
if, on the other hand, you mean that the making of the jar is controlled 
by God, then you would have the deficiency of the major term (that 
is to say, the fact of the jar, etc., being controlled by God is not 
recognised by us, and hence these could not serve as instances to 
prove the same with regard to the body, etc.). 

80. And if you take the instance (of jar, etc.), as it is commonly 
recognised, then the premiss would contradict (the conclusion) ; 
inasmuch as in that case (the instance would lead to the conclusion 
that) the body, etc., are produced by one who is not a God, and who 
is himself perishable. 

81-2. If it be held that God does not Himself carry on any opera- 
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tions, as the potter does (towards making the jar), — ^then, how could 
an insentient entity (in the shape of the atoms) follow His desire? 
Therefore the creation of the atoms, etc,, could never be brought 
about by a mere desire of His. 

82~3. Of a Person who is Himself extremely pure, the modifica- 
tions (in the shape of this universe) could not be impure (as the world 
is found to be). Dharma^ etc,, too being absolutely under His power, 
it is not right (and reasonable) that there should be pain (in this 
world) . And if the activity (of the world) were to be dependent upon 
(i.e., regulated by) these {dharma^ etc.), then that would be accepting 
something else (i.e., an agency other than God’s desire). 

84. God himself being absolutely pure, and there being no other 
object (at, the time of creation), what could bring about the activity 
of nescience, which (in falsity) resembles a dream? 

85. If the mobility (to activity) were held to be due to something 
other (than Brahman)^ then you would have duality (since you would 
be admitting the existence ol Brahman and something else to stimulate 
the activity of nescience). And if nescience itself were only natural 
(and as such not requiring any stimulation from without), then none 
could strike it off (and we could not have any deliverance). 

86. A natural existence (like that of nescience) could be destroyed 
only by the influence of something unique (i.e., some such agencies 
as those of meditation, etc.) . But for those who have their only means 
(of deliverance from nescience) in the Self, there cannot be any 
unique agency. 

87. Even for those (the Sdrhkhyas) who hold the person (soul) to be 
inactive, how could there be any functioning of the attributes, at the 
beginning (of creation) ? Because till then there would be no karma 
(of the souls). 


On the Veda being without an author‘d 

1. Objection : — “Finding the Vedic assertions to be similar to 
ordinary assertions, we have a general idea of the Veda having an 
author; and this becomes specified by the names 'Katha,’ etc., given 
to the different sections of the Veda. 

2. “In the 21st sutra it has been shown (in the Bhd^a) that the 
fact of words being caused entities is based upon their having forms ; 
and this is equally applicable to the Veda also, inasmuch as it makes 


^ Aphorisms xxvii-xxxii. 
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mention of caused entities (such as the names of certain persons, etc., 
which can never be eternal).’’ 

3. Reply: Inasmuch as we have neither any remembrance of an 
author nor any need of any such, — ^no author is wanted for the 
Veda. . . ; and since the ideas of particular authorship (as of Katha, 
etc.) depend upon the general notion (of such authorship) , no names 
(such as ‘‘Katha” and the like) can point to any authors of the Veda. 

4. Inasmuch as the names “Katha,” etc., may be explained as 
signifying the fact of certain portions of the Veda being explained 
by such people, — these names cannot necessarily point to an author; 
specially as the affix (in the word “Katha”) is also laid down (by 
Panini) ^ as denoting the fact of being expounded (by Katha) , 

5. And thus name^ being weaker than direct assertion and the rest, 
cannot set aside the facts based upon these latter. And further, 
inasmuch as this (name) is a part of the Veda, it can never possibly 
set aside the whole of the Veda (by pointing to the fact of its having 
an author). 

6. Or these (“Katha,” etc.) may be taken as conventional names, 
given, without any reason, to particular sections of the Veda. And 
the fact of these names (appearing with regard to certain sections of 
the Veda) being only similar in sound, the same words (as signifying 
the fact of being composed by Katha, etc.) is not to be denied on 
pain of any punishment (i.e., there is no law which lays down that 
the two do not resemble [each other] in sound only). 

7. Even though the explanation of the Veda is common to all 
persons (and not restricted particularly to Katha alone), yet the 
name may be given to certain sections of the Veda, simply on the 
ground of the possibility (of their being explained by Katha) ; just 
as the Jyotistoma is called “ Vairupdsdmd^^ (though many other sdmas 
are chanted in the Jyotistoma), simply because the particular sdma 
“ Vairupa” also appears in it. 

8. The names “Katha,” etc., indicating the fact of Katha, etc., 
being the explainers, are not such as to restrict the explicability of 
those sections of the Veda to those teachers alone, inasmuch as all 
that the name does is to show that the section of the Veda has been 
explained by that particular teacher also among others, — just as the 
mother of Dittha is not the mother of Kapittha, but that she is also 
the mother of Dittha, among others). 

9. The fact that, even though the relation of the section with all 

^ An outstanding grammarian. 
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teachers is the same, yet it is named after one of them only, is due 
to the fact that such naming is not a qualification of the agent 
(i.e., the teacher) and as such it is not necessary to repeat it with 
regard to all the teachers) ; hence the naming (in accordance with 
teachers) being (a qualification) for the sake of another (i.e., the 
sections of the Veda), the mention of only one of them is necessary. 

10. (Even if the name ‘‘Katha’* were taken as implying the 
authorship of Katha with regard to the Veda, then too) it is only 
an already existing cause (in the shape of Katha) that is signified 
(by the name “Katha”) ; and it does not signify the production of 
something previously non-existent. 

And (as for the meaning of Vedic sections according to the name 
of only one teacher, it is similar to the case where) a certain sacred 
place, though visited by many people, is named in accordance with 
only one of its visitors (such as “ Somatirtha,” etc.). 

11. And if the name “Katha” be not due to human agency, then 
it cannot indicate non-eternality; and if it be due to human agency, 
then how can its truthfulness be ascertained? 

12. Or “Katha” as a class (of brahmins) is held by us to be eternal; 
and it is this class (as denoted by “Katha”) which appears in the 
name “Kathaka” which (means that the particular section of the 
Veda belongs to the particular class of brahmins^ called “Katha” 
and) serves to, distinguish that particular section from other sections 
of the Veda. 

13-14. The Veda naturally abandons the denotation of non- 
eternal meanings, — inasmuch as such denotation is found to be im- 
possible with regard to the Veda, by considering alternatives of 
eternality and non-eternality with regard to it. Because if the Veda 
be eternal its denotation cannot but be eternal; and if it be non- 
eternal (caused), then it can have no validity (which is not possible, 
as we have already proved the validity of the Veda) ; and as for the 
theory that the Veda consists of assertions of intoxicated (and sense- 
less) people, this theory has been already rejected above — (and as 
such the validity and hence the eternality of the Veda cannot be 
doubted.) 

15. Thus up to this place, we have established by arguments, the 
fact of the Veda being the means of arriving at the right notion of 
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VEDANTA 


The Vedanta philosophy, in one or another of its forms, is closely bound 
up with the religion of India. While Jaimini’s Purva Mimarhsa deals with 
the karmakdnda or the duties enjoined by the Veda Badarayana’s Uttara 
Mimamsa or the Vedanta (between 500 and 200 b.g.) deals with the 
religious and philosophical speculations of the Upanisads. The two together 
form a systematic account of the contents of the Veda. The Vedanta Sutra 
deals with Vedanta or the final aim of the Veda. It is also called the 
Brahma Sutra^ since it deals with the doctrine of Brahman^ and the Sdrlraka 
Sutra^ since it deals with the embodiment of the unconditioned Self. 

In the 555 sutras an attempt is made to systematize the teachings of the 
Upanisads. These sutras^ which consist of two or three words each, cannot 
be understood without a commentary. The different commentators de- 
velop different interpretations in the light of their own preconceived 
opinions. The chief commentators, who are dealt with in this book, are 
Samkara, Ramanuja, and Madhva. 


Samkara^s Non-dualism 

Saihkara is generally assigned to the eighth century (788-820?) a.d., 
and his system is traceable to Gaudapada’s Kdrikds (verses) (8th century 
A.D.) on the Mdndukya Upanisad. A creative thinker of the first rank, 
Saihkara says that he is merely expounding what is contained in the Vedas. 

In the introduction to his commentary on the Vedanta Sutra he asks 
whether there is anything in experience which may be regarded as founda- 
tional. Our senses may deceive us; our memory may be an illusion. The 
forms of the world may be pure fancy. The objects of knowledge may be 
open to doubt, but the doubter himself cannot be doubted. ‘‘All means 
of knowledge exist only as dependent on self-experience and since such 
experience is its own proof there is no necessity for proving the existence 
of self.”^ It cannot be proved, because it is the basis of all proof. The self 
is self-established and is different from all else, physical and mental. As 
the subject it is not the object. It has being in itself and for itself. It is 
undifferentiated consciousness, which remains unaffected even when the 

^ See S. Radhakrishnan, Indian Philosophy, n, p. 476. (London: George Allen & 
Unwin, Ltd., 2nd rev. ed., 1931.) 
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body is reduced to ashes and the mind perishes. The Self {Atman) is 
existence, knowledge, and bliss. It is universal and infinite. 

The object-world is dependent. It is changing but is not a mental 
fiction. We perceive objects; we do not invent the corresponding ideas. 
The world perceived is as real as the individual perceiver. Saihkara 
repudiates the subjectivism of the Yogacaras (Buddhist idealists). He also 
holds that the world is not non-existent. It is not abhdva (non-existent) or 
sunya (void). Nevertheless, the world is not ultimate reality. 

Our ignorance is born of a confusion of the transcendental subject 
{Atman) with empirical existence {andtman). 

When we start from the cosmic end, as it were, we find that the world 
is bound up by the categories of space, time, and cause. These are not 
self-contained or self-consistenr. They point to something unalterable and 
absolute, which remains identical with itself in all its manifestations. 
Brahman is the basis and ground of all experience. Brahman is different from 
the space-time-cause world. Brahman has nothing similar to it, nothing 
different from it, and no internal differentiation, for all these are empirical 
distinctions. Brahman is the non-empirical, the non-objective, the wholly 
other, but it is not non-being. It is the highest being. With Samkara, 
Atman is the same as Brahman'^ the essence of the subject, the deepest part 
of our being, is one with the essence of the world. 

The empirical world cannot exist by itself. It is wholly dependent on 
Brahman, but the changes of the empirical order do not affect the integrity 
of Brahman, The world depends on Brahman, but Brahman depends on 
nothing. Ignorance affects our whole empirical being. It is another name 
for finitude. 

To remove ignorance is to realize the truth. We reach wisdom when 
error is dissipated. While absolute truth is Brahman, empirical truth is not 
false. The highest representation of absolute being through logical cate- 
gories is Isvara, the creator and governor of the universe; Brahman, cast 
through the molds of logic, is Isvara or saguna Brahman {Brahman with 
qualities), determinate Brahman, Brahman, as the Absolute nirguna Brahman 
(qualityless Brahman) is the basis of the phenomenal world, presided over 
by Isvara. In this empirical universe, we have God (Isvara), selves, and 
the world. 

The individual self is the agent of activity. It is the universad Self or 
Atman limited or individuated by the object. It is connected with buddhi 
or understanding, and this connection lasts until release is attained. 

By the practice of ethical virtues and by the pursuit of devotion and 
knowledge we reach the goal of self-realization {moksa), Moksa (self- 
realization or freedom) is the direct realization of the truth which has been 
there from eternity. On the attainment of freedom nothing happens to 
the world ; only our view of it changes. Moksa is not the dissolution of the 
world but is the displacement of a false outlook {axiidyd) by the right 
outlook, wisdom {vidyd). 
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Ramanujans Qualified Non-dualism 

Ramanuja (11th century) fixes his attention on the world, self, and God. 
For him all these are real, but the world and the selves depend on God. 
Ramanuja believes in the continued individual existence of the released 
selves. While Brahman is eternally free from all imperfections, matter is 
unconscious, and the individual selves are subject to ignorance and suffering 
prior to release. They (God, selves, and the world) form a unity, as matter 
and selves have existence only as the body of Brahman, Brahman is the self 
and the controlling power of the body, which includes the world and the 
selves. Apart from Brahman they are nothing. The individual self and 
inanimate nature are essentially different from God, though they have no 
existence *or purpose to serve apart from him or his service. Ramanuja’s 
theory, therefore, is a non-dualism with a difference, namely, that the one 
Brahman has two forms : selves and matter. 

Ramanuja rejects the doctrine of the phenomenality of the world, 
admits the inalienable individuality of selves, and holds that the Supreme 
Brahman is personal. For him, there can be no such thing as undif- 
ferentiated Brahman, Knowledge is always of the determinate. 

Though Sariikara did not mean by knowledge theoretical learning, 
there was a tendency among his followers to emphasize it. Ramanuja 
stresses devotion (bkakti). 

Salvation, according to Ramanuja, is not the disappearance of the self 
but its release from limiting barriers. The self cannot be dissolved into 
God. One substance cannot be dissolved into another. However high a 
man may rise, there will always be God superior to him, whom he should 
reverence, worship, and adore. The released self has a permanent intuition 
of God. Its essential nature, which is obscured by ignorance and passion 
in the state of bondage, is manifested in the state of release. 

Madhoa^s Dualism 

Madhva (1197-1276) holds that God, selves, and the world exist per- 
manently, but the latter two are subordinate to God and dependent on 
Him. Brahman or God possesses all perfection and is identified with Visnu. 
The Supreme directs the world. He is endowed with a supernatural body 
and is regarded as transcendent to the world as well as immanent in it, 
since he is the inner ruler of all selves. 

Madhva’s system, as contrasted with other schools of Vedanta, is noted 
for its doctrine of five fundamental differences: (1) between God and the 
individual self; (2) between God and matter; (3) between individual 
selves; (4) between selves and matter; and (5) between individual material 
substances. 

For Madhva, everything on earth is a living organism. The self is not 
an absolute agent, since it is of limited power and is dependent on God. 
It is by nature blissful, though it is subject to pain and suffering on account 
of its connection with a material body due to its past karma. So long as 
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it is not freed from impurities it wanders about in changing forms of 
existence. No two selves are alike. 

God cannot be approached directly, Vayu, whose ancestry can be 
traced to the Vedic air, being in Madhva’s system the mediator. The 
divine will is supreme. It sets men free or casts them into bondage. 

Salvation, for Madhva, consists in the perpetuation of the individual self 
in the condition of release, where the self takes delight in adoration and 
worship of God. 

Selections for this chapter have been taken from The Vedanta Sutras with 
the Commentary by Sankardkdrya^ translated by George Thibaut, Sacred 
Books of the East, xxxiv and xxxvin (Oxford: Clarendon Press, 1890, 
1896); The Veddnta Sutras with the Commentary of Rdmdnuga^ translated by 
George Thibaut, Sacred Books of the East, xlviii (Oxford: Clarendon 
Press, 1 904) ; and Veddnta’-sutras with the Commentary of Sri Madhwackarya^ 
translated by S. Subba Rao (Tirupati: Sri Vyasa Press, 2nd ed. rev., 
1936), 


A. THE NON-DUALISM OF SAMKARA 
It is a matter not requiring any proof that the object and the 
subject whose respective spheres are the notion of the “Thou” (the 
non-ego) and the “ego,” and which are opposed to each other as 

much as darkness and light are, cannot be identified In spite of 

this it is on the part of man a natural procedure — ^which has its cause 
in wrong knowledge — ^not to distinguish the two entities (object and 
subject) and their respective attributes, although they are absolutely 
distinct, but to superimpose upon each the characteristic nature and 
the attributes of the other, and thus, coupling the real and the unreal, 
to make use of expressions such as “That am I,” “That is mine.” — 
But what have we to understand by the term “superimposition”? 
— the apparent presentation, in the form of remembrance, to con- 
sciousness of something previously observed, in some other thing. 

. . . definitions [of superimposition] agree in so far as they represent 
superimposition as the apparent presentation of the attributes of one 
thing in another thing. And therewith agrees also the popular view 
which is exemplified by expressions such as the following: “ Mother- 
of-pearl appears like silver,” “The moon although one only appears 
as if she were double.” But how is it possible that on the interior 
Self which itself is not an object there should be superimposed objects 
and their attributes? For every one superimposes an object only on 
such other objects as are placed before him (i.e., in contact with his 
sense-organs), and you have said before that the interior Self which 
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is entirely disconnected from the idea of the Thou (the non-ego) is 
never an object. It is not, we reply, non-object in the absolute sense. 
For it is the object of the notion of the ego, and the interior Self is 
well known to exist on account of its immediate (intuitive) presenta- 
tion.^ 

This superimposition thus defined, learned men consider to be 
ignorance,^ and the ascertainment of the true nature of that which 
is (the Self) by means of the discrimination of that (which is super- 
imposed on the Self), they call knowledge But how can the means 

of right knowledge such as perception, inference, &c., and scriptural 
texts have for their object that which is dependent on ignorance? — 
Because, we reply, the means of right knowledge cannot operate 
unless there be a knowing personality, and because the existence of 
the latter depends on the erroneous notion that the body, the senses, 
and so on, are identical with, or belong to, the Self of the knowing 
person. For without the employment of the senses, perception and 
the other means of right knowledge cannot operate. And without a 
basis (i.e., the body) the senses cannot act. Nor does anybody act 
by means of a body on which the nature of the Self is not super- 
imposed. Nor can, in the absence of all that, the Self which, in its 
own nature is free from all contact, become a knowing agent. . . . 

With a view to freeing one’s self from that wrong notion which 
is the cause of evil and attaining thereby the knowledge of the 
absolute unity of the Self the study of the Vedanta-texts is begun. . . . 

i.i.L Then there is the enquiry into Brahman. 

... It therefore is requisite that something should be stated subsequent 
to which the enquiry into Brahman is proposed. — ^Well, then, we. maintain 
that the antecedent conditions are the discrimination of what is eternal 
and what is non-eternal, the renunciation of all desire to enjoy the fruit 
(of one’s actions) both here and hereafter, the acquirement of tranquillity, 
self-restraint, and the other means, and the desire of final release. If these 
conditions exist, a man may, either before entering on an enquiry into 
active religious duty or after that, engage in the enquiry into Brahman and 
come to know it; but not otherwise. . . . 

. . . the complete comprehension of Brahman is the highest end of man, 

^ Translated according to the Bhdmati. We deny, the objector says, the possibility of 
superimposition in the case of the Self, not on the ground that it is not an object because 
self-luminous (for that it may be an object although it is self-luminous you have shown), 
but on the ground that it is not an object because it is not manifested either by itself or 
by anything else. — It is known or manifest, the Vedantin replies, on account of its 
immediate presentation i.e., on account of the intuitional knowledge we have of it. 

* ” Ignorance is substituted throughout these selections for the translator’s “ Nescience” 
(for avidyd). 
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since it destroys the root of all evil such as ignorance, the seed of the entire 
sarhsdra. Hence the desire of knowing Brahman is to be entertained. 

But, it may be asked, is Brahman known or not known (previously to 
the enquiry into its nature) ? If it is known we need not enter on an enquiry 
concerning it; if it is not known we can not enter on such an enquiry. 

We reply that Brahman is known. Brahman^ which is all-knowing and 
endowed with all powers, whose essential nature is eternal purity, intelli- 
gence, and freedom, exists. . . . Moreover, the existence of Brahman is known 
on the ground of its being the Self of every one. For every one is conscious 
of the existence of (his) Self, and never thinks “ I am not.” If the existence 
of the Self were not known, every one would think “I am not.” And this 
Self (of whose existence all are conscious) is Brahman. But if Brahman is 
generally known as the Self, there is no room for an enquiry into it! Not 
so, we reply, for there is a conflict of opinions as to its special nature. 

i.i.2. {Brahman is that) from which the origin, &c., (i.e., the origin, 
subsistence, and dissolution) of this (world proceed). 

. . . That omniscient omnipotent cause from which proceed the origin, 
subsistence, and dissolution of this world — ^which world is differentiated 
by names and forms, contains many agents and enjoyers, is the abode of 
the fruits of actions, these fruits having their definite places, times, and 
causes, and the nature of whose arrangement cannot even be conceived 
by the, mind, — that cause, we say, is Brahman 

The origin, &c., of a world possessing the attributes stated above cannot 
possibly proceed from anything else but a Lord possessing the stated 
qualities ; not either from a non-in telligent pradhdna [eternal fundamental 
substance], or from atoms, or from non-being, or from a being subject to 
transmigration; nor, again, can it proceed from its own nature (i.e., 
spontaneously, without a cause), since we observe that (for the production 
of effects) special places, times, and causes have invariably to be em- 
ployed 

. . . the comprehension of Brahman is effected by the ascertainment, con- 
sequent on discussion, of the sense of the Vedanta-texts, not either by 
inference or by the other means of right knowledge. While, however, the 
Vedanta-passages primarily declare the cause of the origin, &c., of the 
world, inference also, being an instrument of right knowledge in so far as 
it does not contradict the Vedanta-texts, is not to be excluded as a means 
of confirming the meaning ascertained. Scripture itself, moreover, allows 
argumentation; for [certain] pzissages, ... declare that human under- 
standing assists scripture. 

... as Brahman is not an object of the senses, it has no connection with 
those other means of knowledge. For the senses have, according to their 
nature, only external things for their objects, not Brahman, If Brahman 
were an object of the senses, we might perceive that the world is connected 
with Brahman as its effect; but as the effect only (i.e., the world) is per- 
ceived, it is impossible to decide (through perception) whether it is con- 
nected with Brahman or something else, 
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1.1.3. (The omniscience of Brahman follows) from its being the 
source of scripture. 

1.1.4. But that {Brahman is to be known from scripture), because it 
is connected (with the Vedanta- texts) as their purport. 

. . , Brahman is eternal, all-knowing, absolutely self-sufficient, ever pure, 
intelligent and free, pure knowledge, absolute bliss. From the devout 
meditation on this Brahman there results as its fruit, final release, which, 
although not to be discerned in the ordinary way, is discerned by means 
of the Sdstra [treatise]. . . . 

. . .this {moksa [release]) is eternal in the true sense, i.e., eternal without 
undergoing any changes. . .omnipresent as ether, free from all modifica- 
tions, absolutely self-sufficient, not Composed of parts, of self-luminous 
nature. That bodiless entity in fact to which merit and demerit with their 
consequences and threefold time do not apply is called release;. . .It. . , 
is, therefore, the same as Brahman in the enquiry into which we are at 
present engaged. . . . 

. . .even if Brahman were altogether different from a person’s Self still 
it would not be something to be obtained; for as it is omnipresent it is 
part of its nature that it is ever present to every one, just as the (all- 
pervading) ether is. Nor, again, can it be maintained that release is some- 
thing to be ceremonially purified, and as such depends on an activity. For 
ceremonial purification {sarhskdra) results either from the accretion of some 
excellence or from the removal of some blemish. The former alternative 
does not apply to release as it is of the nature of Brahman^ to which no 
excellence can be added; nor, again, does the latter alternative apply, 
since release is of the nature of Brahman^ which is eternally pure . . . .What 
is purified by. . .actions is that self merely which is joined to the body, 
i.e., the Self in so far as it is under the power of ignorance.. . .And as 
nobody is able to show any other way in which release could be connected 
with action, it is impossible that it should stand in any, even the slightest, 
relation to any action, excepting knowledge. 

. . .neither from that part of the Veda which enjoins works nor from 
reasoning, anybody apprehends that self which, different from the agent 
that is the object of self-consciousness, merely witnesses it; which is per- 
manent in all (transitory) beings; uniform; one; eternally unchanging; 
the Self of everything. Hence it can neither be denied nor be represented 
as the mere complement of injunctions; for of that very person who might 
deny it it is the Self, And as it is the Self of all, it can neither be striven 
after nor avoided. All perishable things indeed perish, because they are 
mere modifications, up to (i.e., exclusive of) the self. But the self is 
imperishable, as there is no cause why it should perish; and eternally 
unchanging, as there is no cause for its undergoing any modification; 
hence it is in its essence eternally pure and free. . . . 

As ... the application of the conception of the ego to the body on the 
part of those who affirm the existence of a Self different from the body is 
simply false, not figurative, it follows that the embodiedness of the Self is 
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(not real but) caused by wrong conception, and hence that the person 
who has reached true knowledge is free from his body even while still 
alive. ... the man who has once comprehended Brahman to be the Self, does 
not belong to this transmigratory world as he did before. He, on the other 
hand, who still belongs to this transmigratory world as before, has not 
comprehended Brahman to be the Self. 

i.i.5. On account of seeing (i.e., thinking being attributed in the 
Upanisads to the cause of the world; the pradhdna) is not (to be 
identified with the cause indicated by the Upanisads; for) it is not 
founded on scripture. 

. . .just as in consequence of connexion of the latter kind such conceptions 
and terms as ‘‘the hollow (space) of a jar,*’ &c., are generally current, 
although the space inside ajar is not really different from universal space, 
and just as in consequence thereof there generally prevails the false notion 
that there are different spaces such as the space of a jar and so on; so 
there prevails likewise the false notion that the Lord and the trans- 
migrating self are different; a notion due to the non-discrimination of the 
(unreal) connexion of the self with the limiting conditions, consisting of 
the body and so on. , . . 

i.i. 10. On account of the uniformity of view (of the Vedanta- texts, 
Brahman is to be considered the cause). 

i.i.ll. And because it is directly stated in scripture (therefore the 
all-knowing Brahman is the cause of the world). 

. . , Brahman is apprehended under two forms; in the first place as 
qualified by limiting conditions owing to the multiformity of the evolutions 
of name and form (i.e., the multiformity of the created world) ; in the 
second place as being the opposite of this, i.e., free from all limiting con- 
ditions whatever. . . . [Many passages] declare Brahman to possess a double 
nature, according as it is the object either of knowledge or of ignorance. 
As long as it is the object of ignorance, there are applied to it the categories 
of devotee, object of devotion, and the like. The different modes of de- 
votion lead to different results, some to exaltation, some to gradual 
emancipation, some to success in works; those modes are distinct on 
account of the distinction of the different qualities and limiting conditions. 
And although the one highest Self only, i.e., the Lord distinguished by 
those different qualities, constitutes the object of devotion, still the fruits 
(of devotion) are distinct, according as the devotion refers to different 
qualities. ... 

Although one and the same Self is hidden in all beings movable as well 
as immovable, yet owing to the gradual rise of excellence of the minds 
which form the limiting conditions (of the Self), scripture declares that 
the Self, although eternally unchanging and uniform, reveals itself in a 
graduated series of beings, and so appears in forms of various dignity and 
power;. . . 
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And on account of the declaration of the difference (of the 
two, the dnandamqya [Self of bliss] cannot be the transmigrating self) . 

. . . (Nor can it be said that the Lord is unreal because he is identical 
with the unreal individual soul; for) the Lord differs from the soul {vijnd- 
ndiman) which is embodied, acts and enjoys, and is the product of ignor- 
ance, in the same way as the real juggler, who stands on the ground, 
differs from the illusive juggler, who, holding in his hand a shield and a 
sword, climbs up to the sky by means of a rope ; or as the free unlimited 
ether differs from the ether of ajar, which is determined by its limiting ad- 
junct (viz., the jar) . With reference to this fictitious difference of the highest 
Self and the individual self, the two last sutras have been propounded. 

1.1.19. And, moreover, it (i.e., scripture) teaches the joining of this 
(i.e., the individual self) with that (i.e., the Self consisting of bliss), 
on that (being fully known) . 

. . .if he sees in that Self consisting of bliss even one small difference in 
the form of non-identity, then he finds no release from the fear of trans- 
migratory existence. But when he, by means of the cognition of absolute 
identity, finds absolute rest in the Self consisting of bliss, then he is freed 
from the fear of transmigratory existence. But this (finding absolute rest) 
is possible only when we understand by the Self consisting of bliss, the 
highest Self, and not either the pradhdna or the individual self. . . . 

i.ii.8. If it is said that (from the circumstance of Brahman and the 
individual self being one) there follows fruition (on the part of 
Brahman) ; we say, no; on account of the difference of nature (of the 
two). 

. . . From the circumstance that Brahman is connected with the hearts 
of all living beings it does not follow that it is, like the embodied Self, 
subject to fruition. For, between the embodied Self and the highest Self, 
there is the difference that the former acts and enjoys, acquires merit and 
demerit, and is affected by pleasure, pain, and so on ; while the latter is 
of the opposite nature, i.e., characterised by being free from all evil and 
the like. On account of this difference of the two, the fruition of the one 
does not extend to the other. 

1.111.19. If it be said that from the subsequent (chapter it appears 
that the individual self is meant), (we point out that what is there 
referred to is) rather (the individual self in so far) as its true nature 
has become manifest (i.e,, as it is non-different from Brahman), 

. . .That same highest Brahman constitutes — ^as we know from passages 
such as “that art thou” — the real nature of the individual self, while its 
second nature, i.e., that aspect of it which depends on fictitious limiting 
conditions, is not its real nature. For as long as the individual self does 
not free itself from ignorance in the form of duality — ^which ignorance 
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may be compared to the mistake of him who in the twilight mistakes a post 
for a man — and does not rise to the knowledge of the Self, whose nature is 
unchangeable, eternal cognition— which expresses itself in the form ‘‘lam 
Brahman '' — so long it remains the individual self. But when, discarding 
the aggregate of body, sense-organs and mind, it arrives, by means of 
scripture, at the knowledge that it is not itself that aggregate, that it does 
not form part of transmigratory existence, but is the True, the Real, the 
Self, whose nature is pure intelligence; then knowing itself to be of the 
nature of unchangeable, eternal cognition, it lifts itself above the vain 
conceit of being one with this body, and itself becomes the Self, whose 
nature is unchanging, eternal cognition. As is declared in such scriptural 
passages as “He who knows the highest Brahman becomes even Brah- 
man " i^Mu, Up. iii.ii.g). And this is the real nature of the individual self by 
means of which it arises from the body and appears in its own form. . . . 

. . . Before the rise of discriminative knowledge the nature of the indi- 
vidual self, which is (in reality) pure light, is non-discriminated as it were 
from its limiting adjuncts consisting of body, senses, mind, sense-objects 
and feelings, and appears as consisting of the energies of seeing and so 

on Manifestation and non-manifestation of its nature of a different 

kind are not possible, since its nature is nothing but its nature (i.e., in 
reality is always the same). Thus the difference between the individual 
self and the highest Lord is owing to wrong knowledge only, not to any 
reality, since, like ether, the highest Self is not in real contact with 
anything, . . . 

i.iv.3. (...a previous seminal condition of the world may be 
admitted) on account of its dependency on him (the Lord) ; (for such 
an admission is) according to reason. 

... If we admitted some antecedent state of the world as the independent 
cause of the actual world, we should indeed implicitly admit the pradhdna 
doctrine.^ What we admit is, however, only a previous state dependent 
on the highest Lord, not an independent state, A previous stage of the 
world such as the one assumed by us must necessarily be admitted, since 
it is according to sense and reason. For without it the highest Lord could 
not be conceived as creator, as he could not become active if he were 
destitute of the potentiality of action. The existence of such a causal 
potentiality renders it moreover possible that the released selves should 
not enter on new courses of existence, as it is destroyed by perfect know- 
ledge. For that causal potentiality is of the nature of ignorance; it is 
rightly denoted by the term “undeveloped”; it has the highest Lord for 
its substratum; it is of the nature of an appearance;^ it is a universal sleep 
in which are lying the transmigrating selves destitute for the time of the 
consciousness of their individual character. This undeveloped principle is 
sometimes denoted by the term dkdsa^ ether;. . .Sometimes, again, it is 

1 That is, the doctrine that all is derived from an eternal fundamental substance. 

* “Appearance** is substituted for the translators “illusion.** 
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denoted by the term aksara^ the imperishable;. . .Sometimes it is spoken 
of as mdyd^ appearance;. . .For mdyd is properly called undeveloped or 
non-manifested since it cannot be defined either as that which is or that 
which is not. 

i.iv.l4. (Although there is a conflict of the Vedanta-passages with 
regard to the things created, such as) ether and so on, (there is no 
such conflict with regard to the Lord) on account of his being repre- 
sented (in one passage) as described (in other passages), viz., as the 
cause (of the world) . 

... a conflict of statements [in Vedanta-passages] regarding the world 
would not even matter greatly, since the creation of the world and similar 

topics are not at all what scripture wishes to teach the passages about 

the creation and the like form only subordinate members of passages 
treating of Brahman, 

i.iv.15. On account of the connexion (with passages treating of 
Brahman^ the passages speaking of the non-being do not intimate 
absolute non-existence). 

The passage “Non-being indeed was this in the beginning” {TaitL Up, 
II. 7) does not declare that the cause of the world is the absolutely non- 
existent which is devoid of all Selfhood. For in the preceding sections of 
the Upanisad Brahman is distinctly denied to be the non-existing, and is 
defined to be that which is (“He who knows the Brahman as non-existing 
becomes himself non-existing. He who knows the Brahman as existing him 
we know himself as existing”); it is further, by means of the series of 
sheaths, viz., the sheath of food, &c., represented as the inner Self of 
everything. This same Brahman is again referred to in the clause, “He 
wished, may I be many ” ; is declared to have originated the entire creation ; 
and is finally referred to in the clause, “Therefore the wise call it the true.” 
Thereupon the text goes on to say, with reference to what has all along 
been the topic of discussion, “On this there is also this iloka [verse], non- 
being indeed was this in the beginning,” &c. If here the term ‘ ‘ non-being ' ’ 
denoted the absolutely non-existent, the whole context would be broken; 
for while ostensibly referring to one matter the passage would in reality 
treat of a second altogether different matter. We have therefore to con- 
clude that, while the term “being” ordinarily denotes that which is 
(Kfferentiated by names and forms, the term “non-being” denotes the 
same substance previous to its differentiation, i.e., that Brahman is, in a 
secondary sense of the word, called non-being, previously to the origination 

of the world We, moreover, must assume that the world was evolved 

at the beginning of the creation in the same way as it is at present seen 
to develop itself by names and forms, viz., under the rulership of an 
intellipnt creator; for we have no right to make assumptions contrary to 
what is at present actually observed. 
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i.iv.20. (The circumstance of the self being represented as the 
object of sight) indicates the fulfillment of the promissory statement; 
so ASmarathya thinks. 

The fact that the text proclaims as the object of sight that Self which 
is denoted as something dear indicates the fulfilment of the promise made 
in the passages, “When the Self is known all this is known,” “All this is 
that Self,” For if the individual self were different from the highest Self, 
the knowledge of the latter would not imply the knowledge of the former, 
and thus the promise that through the knowledge of one thing everything 
is to be known would not be fulfilled. Hence the initial statement aims 
at representing the individual Self and the highest Self as non-different 
for the purpose of fulfilling the promise made. — ^This is the opinion of the 
teacher A^marathya.^ 

i.iv.2L (The initial statement identifies the individual self and the 
highest Self) ; thus Audulomi thinks. 

The individual self which is inquinated by the contact with its different 
limiting adjuncts, viz., body, senses, and mind, attains through the instru- 
mentality of knowledge, meditation, and so on, a state of complete serenity, 
and thus enables itself, when passing at some future time out of the body, 
to become one with the highest Self; hence the initial statement in which 
it is represented as non-different from the highest Self. This is the opinion 
of the teacher Audulomi. — Thus scripture says, “ That serene being arising 
from this body appears in its own form as soon as it has approached the 
highest light” {CL Up* vm.xii.3). — In another place scripture intimates, 
by means of the simile of the rivers, that name and form abide in the 
individual self, “As the flowing rivers disappear in the sea, having lost 
their name and their form, thus a wise man freed from name and form 
goes to the divine Person who is greater than the great” (Mm. Up* iii.ii.8). 
Le., as the rivers losing the names and forms abiding in them disappear 
in the sea, so the individual self also losing the name and form abiding in it 
becomes united with the highest person. That the latter half of the passage 
has the meaning here assigned to it follows from the parallelism which we 
must assume to exist between the two members of the comparison.^ 

^ The comment of the Bkdmatt on the siUra runs as follows : As the sparks issuing from 
a fire are not absolutely different from the fire, because they participate in the nature of 
the fire; and, on the other hand, are not absolutely non-different from the fire, because 
in that case they could be distinguished neither from the fire nor from each other; so the 
individual selves also — ^which are effects of Brahman — are neither absolutely different from 
Brahman f for that would mean that they are not of the nature of intelligence; nor absolutely 
non-different from Brahman, because in that case they could not be distinguished from 
each other, and because, if they were identical with Brahman and therefore omniscient, 
it would be useless to give them any instruction. Hence the individual selves are somehow 
different frohi Brahman and somehow non-different. — ^The technical name of the doctrine 
here represented by Aimarathya is bM^hedavdda [the theory of difference — ^non- 
difference]. 

* Bhdmatt: The individual self is absolutely different from the highest Self; it is 
inquinated by the contact with its different limiting adjuncts. But it is spoken of, in the 
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i.iv.22. (The initial statement is made) because (the highest Self) 
exists in the condition (of the individual self) ; so Kasakrtsna thinks. 

Because the highest Self exists also in the condition of the individual 
self, therefore, the teacher Kalakrtsna thinks, the initial statement which 
aims at intimating the non-difference of the two is possible. That the 
highest Self only is that which appears as the individual self, is evident 
from the Brahmana-passage, ‘‘Let me enter into them with this living 
Self and evolve names and forms,” and similar passages. We have also 
mantras to the same effect, for instance, “The wise one who, having pro- 
duced all forms and made all names, sits calling the things by their names ” 
{Taitt, At, iii.xii.7). And where scripture relates the creation of fire and 
the other elements, it does not at the same time relate a separate creation 
of the individual self; we have therefore no right to look on the self as a 
product of the highest Self, different from the latter. — In the opinion of 
the teacher Kasakrtsna the non-modified highest Lord himself is the 
individual self, not anything else. Asmarathya, although meaning to say 
that the self is not (absolutely) different from the highest Self, yet intimates 
by the expression, “On account of the fulfilment of the promise” — which 
declares a certain mutual dependence — that there does exist a certain 
relation of cause and effect between the highest Self and the individual 
soul.^ The opinion of Audulomi again clearly implies that the difference 
and non-difference of the two depend on difference of condition.^ Of 
these three opinions we conclude that the one held by Kasakrtsna accords 
with scripture, because it agrees with what all the Vedanta-texts (so, for 
instance, the passage, “That art thou”) aim at inculcating. Only on the 
opinion of Kasakrtsna immortality can be viewed as the result of the 
knowledge of the self; while it would be impossible to hold the same view 
if the self were a modification (product) of the Self and as such liable to 
lose its existence by being merged in its causal substance. For the same 
reason, name and form cannot abide in the self (as was above attempted 
to prove by means of the simile of the rivers), but abide in the limiting 
adjunct and are ascribed to the self itself in a figurative sense only. For 
the same reason the origin of the selves from the highest Self, of which 
scripture speaks in some places as analogous to the issuing of sparks from 
the fire, must be viewed as based only on the limiting adjuncts of the self. 

The last three sutras have further to be interpreted so as to furnish replies 
to the second of the purvapaksin's arguments, viz., that the Brhaddranyaka 
passage represents as the object of sight the individual self, because it 

Upanisad, as non-different from the highest Self because after having purified itself by 
means of knowledge and meditation it may pass out of the body and become one with 
the highest Self. The text of the Upanisad thus transfers a future state of non-difference 
to that time when difference actually exists. Compare the saying of the Paficaratrikas : 
“Up to the moment of emancipation being reached the self and the highest Self are 
different. But the emancipated self is no longer different from the highest Self, since there 
is no further cause of difference.” — ^The technical name of the doctrine advocated by 
Audulomi is satyabhedavdda. 

^ And not the relation of absolute identity. 

® I.e., upon the state of emancipation and its absence. 
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declares that the great Being which is to be seen arises from out of these 
elements. “There is an indication of the fulfilment of the promise; so 
A^marathya thinks.” The promise is made in the two passages, “When 
the Self is known, all this is known,” and “All this is that Self.” That the 
Self is everything, is proved by the declaration that the whole world of 
names, forms, and works springs from one being, and is merged in one 
being; and by its being demonstrated, with the help of the similes of the 
drum, and so on, that effect and cause are non-different. The fulfilment 
of the promise is then, finally indicated by the text declaring that that 
great Being rises, in the form of the individual self, from out of these 
elements; thus the teacher Asmarathya thinks. For if the self and the 
highest Self are non-different, the promise that through the knowledge of 
one everything becomes known is capable of fulfilment. — “Because the 
self when it will depart is such; thus Audulomi thinks.” The statement as 
to the non-difference of the self and the Self (implied in the declaration 
that the great Being rises, &c.) is possible, because the self when — after 
having purified itself by knowledge, and so on — it will depart from the 
body, is capable of becoming one with the highest Self. This is Audulomi’s 
opinion. — “Because it exists in the condition of the self; thus Kaiakrtsna 
opines.” Because the highest Self itself is that which appears as the 
individual self, the statement as to the non-difference of the two is well- 
founded. This is the view of the teacher Kaiiakrtsna. 

But, an objection may be raised, the passage, “Rising from out of these 
elements he vanishes again after them. When he has departed there is no 
more knowledge,” intimates the final destruction of the self, not its identity 
with the highest Self! — By no means, we reply. The passage means to say 
only that on the self departing from the body all specific cognition vanishes, 
not that the Self is destroyed. For an objection being raised — ^in the 
passage, “Here thou hast bewildered me, Sir, when thou sayest that 
having departed there is no more knowledge” — scripture itself explains 
that what is meant is not the annihilation of the Self, “I say nothing that 
is bewildering. Verily, beloved, that Self is imperishable, and of an 
indestructible nature. But there takes place non-connexion with the 
mdtrds,^^ That means: The eternally unchanging Self, which is one mass 
of knowledge, cannot possibly perish; but by means of true knowledge 
there is effected its dissociation from the mdtrds, i.e., the elements and the 
sense organs, which are the product of ignorance. When the connexion 
has been solved, specific cognition, which depended on it, no longer takes 
place, and thus it can be said, that “When he has departed there is no 
more knowledge.” 

The third argument also of the purvapaksiriy viz., that the word “knower ” 
— ^which occurs in the concluding passage, “How should he know the 
knower?” — denotes an agent, and therefore refers to the individual soul 
as the object of sight, is to be refuted according to the view of Kasakrtsna. 
— Moreover, the text after having enumerated — ^in the passage, “For 
where there is duality as it were, there one sees the other,” &c. — all the 
kinds of specific cognition which belong to the sphere of ignorance declares 
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' — ^in the subsequent passage, “But when the Self only is all this, how should 
he see another?” — that in the sphere of true knowledge all specific cogni- 
tion such as seeing, and so on, is absent. And, again in order to obviate 
the doubt whether in the absence of objects the knower might not know 
himself, Yajhavalkya goes on, “How, O beloved, should he know himself, 
the knower?” As thus the latter passage evidently aims at proving the 
absence of specific cognition, we have to conclude that the word “knower” 
is here used to denote that being which is knowledge, i.e., the Self. — That 
the view of Kasakrtsna is scriptural, we have already shown above. And 
as it is so, all the adherents of the Vedanta must admit that the difference 
of the self and the highest Self is not real, but due to the limiting adjuncts, 
viz., the body, and so on, which are the product of name and form as 
presented by ignorance. That view receives ample confirmation from 
scripture; compare, for instance, “Being only, my dear, this was in the 
beginning, one, without a second” {Ch, Up. vi.ii.l) ; “The Self is all this” 
(Ch. Up. vii.xxv.2); Brahman alone is all this” {Mu. Up. ii.ii.ll) ; “This 
everything is that Self” {Br. Up. ii.iv.6) ; “There is no other seer but he” 
{By. Up. iii.vii.23) ; “There is nothing that sees but it” {Br. Up. iii.viii.l 1). 
— It is likewise confirmed by smrti; compare, for instance, “Vasudeva is 
all this” {B.G. vn.l9) ; “Know me, O Bharata, to be the self in all bodies” 
{B.G. xni.2); “He who sees the highest Lord abiding alike within all 
creatures” {B.G. xm.27). — ^The same conclusion is supported by those 
passages which deny all difference; compare, for instance, “If he thinks, 
that is one and I another; he does not know” {Br. Up, i.iv.lO); “From 
death to death he goes who sees here any diversity” {Br. Up. iv.iv,19). 
And, again, by those passages which deny all change on the part of the 
Self; compare, for instance, “This great unborn Self, undecaying, un- 
dying, immortal, fearless is indeed Brahman"^ {Br. Up. iv.ii.4). — More- 
over, if the doctrine of general identity were not true, those who are 
desirous of release could not be in the possession of irrefutable knowledge, 
and there would be no possibility of any matter being well settled ; while 
yet the knowledge of which the Self is the object is declared to be irrefutable 
and to satisfy all desire, and scripture speaks of those, “Who have well 
ascertained the object of the knowledge of the Vedanta” {Mu. Up. iii.ii.6). 
Compare also the passage, “What trouble, what sorrow can there be to 
him who has once beheld that unity?” {IL Up. vn). — ^And smrti also repre- 
sents the mind of him who contemplates the Self as steady {B.G. ii.54). 

As therefore the individual self and the highest Self differ in name only, 
it being a settled matter that perfect knowledge has for its object the 
absolute oneness of the two; it is senseless to insist (as some do) on a 
plurality of Selves, and to maintain that the individual self is different 
from the highest Self, and the highest Self from the individual self. For 
the Self is indeed called by many different names, but it is one only. Nor 
does the passage, “He who knows Brahman which is real, knowledge, 
infinite, as hidden in the cave” {Taitt. Up. n.l), refer to some one cave 
(different from the abode of the individual self). And that nobody else 
but Brahman is hidden in the cave we know from a subsequent passage, 
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viz., '‘Having sent forth he entered into it” {TaitL Up. 11.6), according 
to which the creator only entered into the created beings. — ^Those who 
insist on the distinction of the individual and the highest Self oppose 
themselves to the true sense of the Vedanta-texts, stand thereby in the 
way of perfect knowledge, which is the door to perfect beatitude, and 
groundlessly assume release to be something effected, and therefore non- 
eternal.^ (And if they attempt to show that moksa^ although effected, is 
eternal) they involve themselves in a conflict with sound logic. 

i.iv. 23 . {Brahman is) the material cause also, on account of (this 
view) not being in conflict with the promissory statements and the 
illustrative instances. 

. . , The promissory statement chiefly meant is the following one, " Have 
you ever asked for that instruction by which that which is not heard 
becomes heard; that which is not perceived, perceived; that which is not 
known, known?” {Ch. Up. vi.i. 3 ). This passage intimates that through 
the cognition of one thing everything else, even if (previously) unknown, 
becomes known. Now the knowledge of everything is possible through 
the cognition of the material cause, since the effect is non-different from 
the material cause. On the other hand, effects are not non-different from 
their operative causes; for we know from ordinary experience that the 
carpenter, for instance, is different from the house he has built. . . . 
Ordinarily material causes, indeed, such as lumps of clay and pieces of 
gold, are dependent, in order to shape themselves into vessels and orna- 
ments, on extraneous operative causes such as potters and goldsmiths; 
but outside Brahman as material cause there is no other operative cause 
to which the material cause could look; for scripture says that previously 
to creation Brahman was one without a second. — ^The absence of a guiding 
principle other than the material cause can moreover be established by 
means of the argument made use of in the sutra, viz., accordance with the 
promissory statements and the illustrative examples. If there were ad- 
mitted a guiding principle different from the material cause, it would 
follow that everything cannot be known through one thing, and thereby 
the promissory statements as well as the illustrative instances would be 
stultified. — The Self is thus the operative cause, because there is no other 
ruling principle, and the material cause because there is no other substance 
from which the world could originate. 

n.i.5. But (there takes place) denotation of the superintending 
(deities), on account of the difference and the connexion. 

From all this^ it follows that this world is different in nature from 
Brahman, and hence cannot have it for its material cause. 

To this objection ... the next sutra replies. 

^ While release, as often remarked, is eternal, it being in fact not different from the 
eternally unchanging Brahman, 

® That is, from the elaborate commentary explaining the sutra, but of little philosophical 
significance. 
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11.1.6. But it is seen. 

Your assertion that this world cannot have originated from Brahman on 
account of the difference of its character is not founded on an absolutely 
true tenet. For we see that from man, who is acknowledged to be intelli- 
gent, non-intelligent things such as hair and nails originate, and that, on 
the other hand, from avowedly non-intelligent matter, such as cow-dung, 
scorpions and similar animals are produced. ... If absolute equality were 
insisted on (in the case of one thing being the effect of another), the relation 
of material cause and effect (which after all requires a distinction of the 
two) would be annihilated. If, again, it be remarked that in the case of 
men and hair as well as in that of scorpions and cow-dung there is one 
characteristic feature, at least, which is found in the effect as well as in 
the cause, viz., the quality of being of an earthy nature, we reply that in 
the case of Brahman and the world also one characteristic feature, viz., that 
of existence, ... is found in ether, &c., (which are the effects) as well as 
in Brahman (which is the cause) .... 

. . .Brahman, as being devoid of form and so on, cannot become an 
object of perception ; and as there are in its case no characteristic marks 
(on which conclusions, &c., might be based), inference also and the other 
means of proof do not apply to it; but, like religious duty, it is to be known 
solely on the ground of holy tradition 

. . .if it has been maintained above that the scriptural passage enjoining 
thought (on Brahman) in addition to mere hearing (of the sacred texts 
treating of Brahman) shows that reasoning also is to be allowed its place, 
we reply that the passage must not deceitfully be taken as enjoining bare 
independent ratiocination, but must be understood to represent reasoning 
as a subordinate auxiliary of intuitional knowledge. 

11.1.7. If (it is said that the effect is) non-existent (before its origina- 
tion) ; we do not allow that because it is a mere negation (without 
an object). 

. . .If you deny^ the existence of the effect previous to its actual origina- 
tion, your denial is a mere denial without an object to be denied. The 
denial (implied in “non-existent”) can certainly not have for its object 
the existence of the effect previous to its origination, since the effect must 
be viewed as “existent,” through and in the Self of the cause, before its 
origination as well as after it; for at the present moment also this effect 
does not exist independently, apart from the cause; according to such 
scriptural passages as, “Whosoever looks for anything elsewhere than in 
the Self is abandoned by everything” (Br. Up., ii.iv.6). In so far, on the 
other hand, as the effect exists through the Self of the cause, its existence 
is the same before the actual beginning of the effect (as after it). — But 
Brahman, which is devoid of qualities such as sound, &c., is the cause of 
this w^orld (possessing all those qualities) I— True, but the effect with all 

^ Deny and denial” are substituted for the translator’s “negative” and “nega- 
tions,” respectively. 
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its qualities does not exist without the Self of the cause either now or 
before the actual beginning (of the effect) ; hence it cannot be said that 
(according to our doctrine) the effect is non-existing before its actual 
beginning, 

na.8. On account of such consequences at the time of reabsorption 
(the doctrine maintained hitherto) is objectionable. 

The purvapaksin [objector] raises further objections. — If an effect which 
is distinguished by the qualities of grossness, consisting of parts, absence 
of intelligence, limitation, impurity, &c., is admitted to have Brahman for 
its cause, it follows that at the time of reabsorption (of the world into 
Brahman) the effect, by entering into the state of non-division from its 
cause, inquinates the latter with its properties. As therefore — on your 
doctrine — the cause (i.e., Brahman) as well as the effect is, at the time of 
reabsorption, characterised by impurity and similar qualities, the doctrine 
of the Upanisads, according to which an omniscient Brahman is the cause 
of the world, cannot be upheld. ... If you finally say, ‘‘Well, let this world 
remain distinct from the highest Brahman even at the time of reabsorption,” 
we reply that in that case a reabsorption will not take place at all, and 
that, moreover, the effect’s existing separate from the cause is not possible. 
— For all these reasons the Vedanta doctrine is objectionable. 

n.i.9. Not so; as there are parallel instances. 

. . . As the magician is not at any time affected by the magical effect^ 
produced by himself, because it is unreal, so the highest Self is not affected 
by the world- [effects (or appearances)]. And as one dreaming person is 
not affected by the illusory visions of his dream because they do "not 
accompany the waking state and the state of dreamless sleep; so the one 
permanent witness of the three states (viz., the highest Self which is the 
one unchanging witness of the creation, subsistence, and reabsorption of 
the world) is not touched by the mutually exclusive three states. For that 
the highest Self appears in those three states is a mere illusion, not more 
substantial than the snake for which the rope is mistaken in the twilight 

. . .With regard to the. . .objection, viz., that if we assume all distinc- 
tions to pass (at the time of reabsorption) into the state of non-distinction 
there would be no special reason for the origin of a new world affected 
with distinctions, we likewise refer to the “existence of parallel instances.” 
For the case is parallel to that of deep sleep and trance. In those states 
also the self enters into an essential condition of non-distinction; never- 
theless, wrong knowledge being not yet finally overcome, the old state of 
distinction re-establishes itself as soon as the self awakes from its sleep or 
trance. ... 

n.i.ll. If it be said that, in consequence of the ill-foundations of 
reasoning, we must frame our conclusions otherwise; (we reply that) 
thus also there would result non-release. 

^ “Effect’* is substituted for the translator’s “illusion.” 
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In matters to be known from scripture mere reasoning is not to be relied 
on for the following reason also. As the thoughts of man are altogether 
unfettered, reasoning which disregards the holy texts and rests on indi- 
vidual opinion only has no proper foundation. We see how arguments, 
which some clever men had excogitated with great pains, are shown, by 
people still more ingenious, to be fallacious, and how the arguments of the 
latter again are refuted in their turn by other men; so that, on account 
of the diversity of men’s opinions, it is impossible to accept mere reasoning 
as having a sure foundation. Nor can we get over this difficulty by accepting 
as well-founded the reasoning of some person of recognised mental 
eminence, may he now be Kapila or anybody else ; since we observe that 
even men of the most undoubted mental eminence, such as Kapila, 
Kanada, and other founders of philosophical schools, have contradicted 
one another. 

. . . The true nature of the cause of the world on which final emancipa- 
tion depends cannot, on account of its excessive abstruseness, even be 
thought of without the help of the holy texts; as already remarked, it 
cannot become the object of perception, because it does not possess 
qualities such as form and the like, and as it is devoid of characteristic 
signs, it does not lend itself to inference and the other means of right 
knowledge. 

ii.i.13. If it be said that from the circumstance of (the objects of 
enjoyment) passing over into the enjoyer (and vice versa) there would 
result non-distinction (of the two) ; we reply that (such distinction) 
may exist (nevertheless) as ordinary experience shows. 

Another objection, based on reasoning, is raised against the doctrine of 
Brahman being the cause of the world. — ^Although scripture is authoritative 
with regard to its own special subject-matter (as, for instance, the causality 
of Brahman)^ still it may have to be taken in a secondary sense in those 
cases where the subject-matter is taken out of its grasp by other means 
of right knowledge;. . .Analogously reasoning is to be considered invalid 
outside its legitimate sphere; so, for instance, in the case of religious duty 
and its opposite. — Hence scripture cannot be acknowledged to refute what 
is settled by other means of right knowledge. And if you ask, ‘‘Where 
does scripture oppose itself to what is thus established?” we give you the 
following instance. The distinction of enjoyers and objects of enjoyment 
is well known from ordinary experience, the enjoyers being intelligent, 

embodied selves, while sound and the like are the objects of enjoyment 

The distinction of the two would be reduced to non-existence if the enjoyer 
passed over into the object of enjoyment, and vice versa. Now this passing 
over of one thing into another would actually result from the doctrine of 
the world being non-different from Brahman. But the sublation of a well- 
established distinction is objectionable, not only with regard to the present 
time when that distinction is observed to exist, but also with regard to the 
past and the future, for which it is inferred. The doctrine of Brahman^ s 
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causality must therefore be abandoned, as it would lead to the sublation 
of the well-established distinction of enjoyers and objects of enjoyment. 

To the preceding objection we reply, ‘‘It may exist as in ordinary 
experience.’’ Even on our philosophic view the distinction may exist, as 
ordinary experience furnishes us with analogous instances. We see, for 
instance, that waves, foam, bubbles, and other modifications of the sea, 
although they really are not different from the sea-water, exist, sometimes 
in the state of mutual separation, sometimes in the state of conjunction, 
etc. From the fact of their being non-different from the sea-water, it does 
not follow that they pass over into each other; and again, although they 
do not pass over into each other, still they are not different from the sea. 
So it is in the case under discussion also. . . . The conclusion is that the 
distinction of enjoyers and objects of enjoyment is possible, although both 
are non-different from Brahman^ their highest cause, as the analogous 
instance of the sea and its waves demonstrates. 

n.i.l4. The non-difference of them (i.e., of cause and effect) results 
from such terms as “origin'’ and the like. 

The refutation contained in the preceding sutra was set forth on the 
condition of the practical distinction of enjoyers and objects of enjoyment 
being acknowledged. In reality, however, that distinction does not exist 
because there is understood to be non-difference (identity) of cause and 
effect. The effect is this manifold world consisting of ether and so on; the 
cause is the highest Brahman, Of the effect, it is understood that in reality 
it is non-different from the cause, i.e., has no existence apart from the 
cause. — How so? — “On account of the scriptural word ‘origin’ and 
others.” The word “origin” is used in connexion with a simile, in a 
passage undertaking to show how through the knowledge of one thing 
everything is known; viz., CK Up, vi.i.4, “As, my dear, by one clod of 
clay all that is made of clay is known, the modification (i.e., the effect; 
the thing made of clay) being a name merely which has its origin in 
speech, while the truth is that it is clay merely; thus,” &c. — ^The meaning 
of this passage is that, if there is known a lump of clay which really and 
truly is nothing but clay, there are known thereby likewise all things made 
of clay, such as jars, dishes, pails, and so on, all of which agree in having 
clay for their true nature. For these modifications or effects are names 
only, exist through or originate from speech only, while in reality there 
exists no such thing as a modification. In so far as they are names 
(individual effects distinguished by names) they are untrue; in so far as 
they are clay they are true. — ^This parallel instance is given with reference 
to Brahman] applying the phrase “having its origin in speech” to the case 
illustrated by the instance quoted we understand that the entire body of 
effects has no existence apart from Brahman , — ^Later on again the text, 
after having declared that fire, water, and earth are the effects oi Brahman^ 
maintains that the effects of these three elements have no existence apart 
from them, “Thus has vanished the specific nature of burning fire, the 
modification being a mere name which has its origin in speech, while only 
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the three colours are what is true” {Ch, Up. vi.iv.l). — Other sacred texts 
also whose purport it is to intimate the unity of the Self are to be quoted 
here, in accordance with the “and others” of the sutra. Such texts are, 
“In that all this has its Self; it is the True, it is the Self, thou art that” 
{Ch. Up. VLviii.7); “This everything, all is that Self” {Br. Up. ii.iv,6); 
“Brahman alone is all* this” {Mu. Up. inii.ll); “The Self is all this” 
{Ch. Up. VII.XXV.2); “There is in it no diversity” {Br. Up. iv.iv.25). — On 
any other assumption it would not be possible to maintain that by the 
knowledge of one thing everything becomes known (as the text quoted 
above declares). We therefore must adopt the following view. In the same 
way as those parts of ethereal space which are limited by jars and water- 
pots are not really different from the universal ethereal space, and as the 
water of a mirage is not really different from the surface of the salty steppe 
— ^fbr the nature of that water is that it is seen in one moment and has 
vanished in the next, and moreover, it is not to be perceived by its own 
nature (i.e., apart from the surface of the desert) — ; so this manifold world 
with its objects of enjoyment, enjoyers, and so on, has no existence apart 
from Brahman. — But — it might be objected — Brahman has in itself elements 
of manifoldness. As the tree has many branches, so Brahman possesses 
many powers and energies dependent on those powers. Unity and mani- 
foldness are therefore both true. Thus, a tree considered in itself is one, 
but it is manifold if viewed as having branches ; so the sea in itself is one, 
but manifold as having waves and foam; so the clay in itself is one, but 
manifold if viewed with regard to the jars and dishes made of it. On this 
assumption, the process of final release resulting from right knowledge 
may be established in connexion with the element of unity (in Brahman)^ 
while the two processes of common worldly activity and of activity 
according to the Veda — ^which depend on the karmakanda (texts of injunc- 
tion) — may be established in connexion with the element of manifoldness. 
And with this view the parallel instances of clay &c., agree very well. 

This theory, we reply, is untenable because in the instance (quoted in 
the Upanisad) the phrase “as clay they are true” asserts the cause only 
to be true while the phrase “having its origin in speech” declares the 
unreality of all effects. And with reference to the matter illustrated by 
the instance given (viz., the highest cause. Brahman) we read, “In that all 
this has its Self”; and, again, “That is true”; whereby it is asserted that 
only the one highest cause is true. The following passage again, “That is 
the Self; thou art that, O Svetaketu”! teaches that the embodied self (the 
individual self) also is Brahman. (And we must note that) the passage 
distinctly teaches that the fact of the embodied self having its Self in 
Brahman is self-established, not to be accomplished by endeavour. This 
doctrine of the individual self having its Self in Brahman, if once accepted 
as the doctrine of the Veda, does away with the independent existence of 
the individual self, just as the idea of the rope does away with the idea 
of the snake (for which the rope has been mistaken). And if the doctrine 
of the independent existence of the individual self has to be set aside, 
then the opinion of the entire phenomenal world — ^which is based on the 
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individual self — ^having an independent existence is likewise to be set 
aside. But only for the establishment of the latter an element of manifold- 
ness would have to be assumed in Brahman, in addition to the element of 
unity.— Scriptural passages also (such as, “When the Self only is all this, 
how should he see another?” Br. Up, n.iv.13) declare that for him who 
sees that everything has its Self in Brahman the whole phenomenal world 
with its actions, agents, and results of actions is non-existent. Nor can it 
be said that this non-existence of the phenomenal world is declared (by 
scripture) to be limited to certain states; for the passage “Thou art that” 
shows that the general fact of Brahman being the Self of all is not limited 
by any particular state. Moreover, scripture, showing by the instance of 
the thief {Ch, Up, vi.l6) that the false-minded is bound while the true- 
minded is released, declares thereby that unity is the one true existence 
while manifoldness is evolved out of wrong knowledge. For if both were 
true how could the man who acquiesces in the reality of this phenomenal 
world be called false-minded?^ Another scriptural passage (“from death 
to death goes he who perceives therein any diversity,” Br, Up, rv.iv.l9) 
declares the same, by blaming those who perceive any distinction, — 
Moreover, on the doctrine which we are at present impugning, release 
cannot result from knowledge, because the doctrine does not acknowledge 
that some kind of wiong knowledge, to be removed by perfect knowledge, 
is the cause of the phenomenal world. For how can the cognition of unity 
remove the cognition of manifoldness if both are true? 

Other objections are stated. — If we acquiesce in the doctrine of absolute 
unity, the ordinary means of right knowledge, perception, &c., become 
invalid because the absence of manifoldness deprives them of their objects; 
just as the idea of a man becomes invalid after the right idea of the post 
(which at first had been mistaken for a man) has presented itself. More- 
over, all the texts embodying injunctions and prohibitions will lose their 
purport if the distinction on which their validity depends does not really 
exist. And further, the entire body of doctrine which refers to final release 
will collapse, if the distinction of teacher and pupil on which it depends is 
not real. And if the doctrine of release is untrue, how can we maintain the 
truth of the absolute unity of the Self, which forms an item of that doctrine? 

These objections, we reply, do not damage our position because the 
entire complex of phenomenal existence is considered as true as long as 
the knowledge of the Brahman being the Self of all has not arisen; just as 
the phantoms of a dream are considered to be true until the sleeper wakes. 
For as long as a person has not reached the true knowledge of the unity 
of the Self, so long it does not enter his mind that the world of effects with 
its names and objects of right knowledge and its results of actions is untrue; 
he rather, in consequence of his ignorance, looks on mere effects (such as 
body, offspring, wealth, &c-) as forming part of and belonging to his Self, 
forgetful of Brahman being in reality the Self of all. Hence, as long as true 

^ In the passage alluded to he is called so by implication, being compared to the 
“false-minded” thief who, knowing himself to be guilty, undergoes the ordeal of the 
heated hatchet. 


527 



THE ORTHODOX SrSTEMS 

knowledge does not present itself, there is no reason why the ordinary 
course of secular and religious activity should not hold on undisturbed. 
The case is analogous to that of a dreaming man who in his dream sees 
manifold things, and, up to the moment of waking, is convinced that his 
ideas are produced by real perception without suspecting the perception 
to be a merely apparent one. — But how (to restate an objection raised 
above) can the Vedanta- texts if untrue convey information about the true 
being of Brahman? We certainly do not observe that a man bitten by a 
rope-snake (i.e., a snake falsely imagined in a rope) dies, nor is the water 
appearing in a mirage used for drinking or bathing. — This objection, 
we reply, is without force (because as a matter of fact we do see real 
effects to result from unreal causes), for we observe that death sometimes 
takes place from imaginary venom, (when a man imagines himself to have 
been bitten by a venomous snake), and effects (of what is perceived in a 
dream) such as the bite of a snake or bathing in a river take place with 
regard to a dreaming person. — ^But, it will be said, these effects themselves 
are unreal! — ^These effects themselves, we reply, are unreal indeed; but 
not so the consciousness which the dreaming person has of them. This 
consciousness is a real result; for it is not sublated by the waking con- 
sciousness. The man who has risen from sleep does indeed consider the 
effects perceived by him in his dream such as being bitten by a snake, 
bathing in a river, &C.3 to be unreal, but he does not on that account 
consider the consciousness he had of them to be unreal likewise. — (We 
remark in passing that) by this fact of the consciousness of the dreaming 
person not being sublated (by the waking consciousness) the doctrine of 
the body being our true Self is to be considered as refuted. — Scripture also 
(in the passage, “If a man who is engaged in some sacrifice undertaken 
for some special wish sees in his dream a woman, he is to infer therefrom 
success in his work”) declares that by the unreal phantom of a dream a 
real result such as prosperity may be obtained. And, again, another 
scriptural passage, after having declared that from the observation of 
certain unfavourable omens a man is to conclude that he will not live 
long, continues “if somebody sees in his dream a black man with black 
teeth and that man kills him” intimating thereby that by the unreal 
dream-phantom a real fact, viz., death, is notified. — It is, moreover, 
known from the experience of persons who carefully observe positive and 
negative instances that such and such dreams are auspicious omens, others 
the reverse. And (to quote another example that something true can 
result from or be known through something untrue) we see that the know- 
ledge of the real sounds A., &c., is reached by means of the unreal written 
letters. Moreover, the reasons which establish the unity of the Self are 
altogether final, so that subsequently to them nothing more is required 
for full satisfaction.^ An injunction as, for instance, “He is to sacrifice” 

As long as the vyavahdra^' — ^phenomenon — presents itself to our mind, we might feel 
inclined to assume in Brahman an element of manifoldness whereby to account for the 
vyavahara; but as soon as we arrive at true knowledge, the vyavahdra vanishes, and there 
remains no longer any reason for qualifying in any way the absolute unity oi Brahman, 
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at once renders us desirous of knowing what is to be effected, and by what 
means and in what manner it is to be effected; but passages such as, 
*‘Thou art that,’’ “I am Brahman, leave nothing to be desired because 
the state of consciousness produced by them has for its object the unity of 
the universal Self. For, as long as something else remains, a desire is 
possible; but there is nothing else which could be desired in addition to 
the absolute unity of Brahman, Nor can it be maintained that such states 
of consciousness do not actually arise; for scriptural passages such as, “He 
understood what he said” {Ch, Up, vn.xviii,2), declare them to occur, and 
certain means are enjoined to bring them about, such as the hearing (of 
the Veda from a teacher) and the recital of the sacred texts. Nor, again, 
can such consciousness be objected to on the ground either of uselessness 
or of erroneousness, because, firstly, it is seen to have for its result the 
cessation of ignorance, and because, secondly, there is no other kind of 
knowledge by which it could be sublated. And that before the knowledge 
of the unity of the Self has been reached the whole real-unreal course of 
ordinary life, worldly as well as religious, goes on unimpeded, we have 
already explained. When, however, final authority having intimated the 
unity of the Self, the entire course of the world which was founded on the 
previous distinction is sublated, then there is no longer any opportunity 
for assuming a Brahman comprising in itself various elements. 

But — it may be said — (that would not be a mere assumption, but) 
scripture itself, by quoting the parallel instances of clay and so on, declares 
itself in favour of a Brahman capable of modification ; for we know from 
experience that clay and similar things do undergo modifications. — This 
objection — we reply, — is without force, because a number of scriptural 
passages, by denying all modifications of Brahman, teach it to be absolutely 
changeless {kutastha). Such passages are, “This great unborn Self, un- 
decaying, undying, immortal, fearless, is indeed Brahman^'* {Br, Up, 
iv.iv.25); “That Self is to be described by No, no” {Br, Up, m.ix.26); 
“It is neither coarse nor fine” {Br, Up, m.viii.8). For to the one Brahman 
the two qualities of being subject to modification and of being free from 
it cannot both be ascribed. And if you say, “Why should they not be 
both predicated oi Brahman (the former during the time of the subsistence 
of the world, the latter during the period of reabsorption) just as rest and 
motion may be predicated (of one body at different times)?” we remark 
that the qualification, “absolutely changeless” {kutastha), precludes this. 
For the changeless Brahman cannot be the substratum of varying attributes. 
And that, on account of the negation of all attributes, Brahman really is 
eternal and changeless has already been demonstrated. — Moreover, while 
the cognition of the unity of Brahman is the instrument of final release, 
there is nothing to show that any independent result is connected with 
the view of Brahman, by undergoing a modification, passing over into the 
form of this world. Scripture expressly declares that the knowledge of the 
changeless Brahman being the universal Self leads to a result; for in the 
passage which begins, “That Self is to be described by No, no,” we read 
later on, “O Janaka, you have indeed reached fearlessness” {Br, Up, 
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iv.ii.4). We have then to accept the following conclusion that, in the 
sections treating of Brahman^ an independent result belongs only to the 
knowledge Brahman as devoid of all attributes and distinctions, and that 
hence whatever is stated as having no special fruit of its own as, for 
instance, the passages about Brahman modifying itself into the form of this 
world — is merely to be applied as a means for the cognition of the absolute 
Brahman^ but does not bring about an independent result; according to 
the principle that whatever has no result of its own, but is mentioned in 
connexion with something else which has such a result is subordinate to 
the latter. For to maintain that the result of the knowledge of Brahman 
undergoing modification would be that the Self (of him who knows that) 
would undergo corresponding modifications would be inappropriate, as 
the state of final release (which the self obtains through the knowledge of 
Brahman) is eternally unchanging. 

But, it is objected, he who maintains the nature oi Brahman to be change- 
less thereby contradicts the fundamental tenet according to which the 
Lord is the cause of the world, since the doctrine of absolute unity leaves 
no room for the distinction of a ruler and something ruled. — ^This objection 
we ward off by remarking that omniscience, &c., (i.e., those qualities 
which belong to Brahman only in so far as it is related to a world) depend 
on the evolution of the germinal principles called name and form, whose 
essence is ignorance. The fundamental tenet which we maintain (in 
accordance with such scriptural passages as, “From that Self sprang 
ether,” &c. ; Taitt, Up. ii. 1) is that the creation, sustentation, and reabsorp- 
tion of the world proceed from an omniscient, omnipotent Lord, not from 
a non-intelligent pradhdna or any other principle. That tenet we have stated 
in i.i.4 and here we do not teach anything contrary to it. — But how, the 
question may be asked, can you make this last assertion while all the while 
you maintain the absolute unity and non-duality of the Self? — Listen 
how. Belonging to the Self, as it were, of the omniscient Lord, there are 
name and form, the figments of ignorance, not to be defined either as 
being (i.e., Brahman)^ nor as different from it, the germs of the entire 
expanse of the phenomenal world, called in huti (scripture) and smfti 
(secondary texts) the appearance {mdyd)^ power {iakti)^ or Nature {prakrti) 
of the omniscient Lord himself, as we learn from scriptural passages such 
as the following, “He who is called ether is the revealer of all forms and 
names; that within which these forms and names are contained is 
Brahman^" {Ch. Up. vni.xiv.l) ; “Let me evolve names and forms” {Ch. Up. 
vi.iii.2); “He, the wise one, who having divided all forms and given all 
names, sits speaking (with those names)” {Taitt. Ar. m.xii.7); “He who 
makes the one seed manifold” {iSve. Up. vi.l2). — ^Thus the Lord depends 
(as Lord) upon the limiting adjuncts of name and form, the products of 
ignorance; just as the universal ether depends (as limited ether, such as 
the ether of a jar, &c.) upon the limiting adjuncts in the shape of jars, 
pots, &c. He (the Lord) stands in the realm of the phenomenal in the 
relation of a ruler to the so-callcd jwas (individual souls [or selves]) or 
cognitional selves (vijndndtman), which indeed are one with his own Self — 
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just as the portions of ether enclosed in jars and the like are one with the 
universal ether — but are limited by aggregates of instruments of action 
(i.e., bodies) produced from name and form, the presentations of ignorance. 
Hence the Lord’s being a Lord, his omniscience, his omnipotence, &c,, 
all depend on the limitation due to the adjuncts whose self is ignorance; 
while in reality none of these qualities belong to the Self whose true nature 
is cleared, by right knowledge, from all adjuncts whatever. Thus scripture 
also says, ‘‘Where one sees nothing else, hears nothing else, understands 
nothing else, that is the Infinite” {CL Up. vii.xxiv.l) ; “But when the Self 
only has become all this, how should he see another?” {Br. Up. ii.iv.13). 
In this manner the Vedanta-texts declare that for him who has reached 
the state of truth and reality the whole apparent world does not exist. 
The Bhagavad-gitd also (“The Lord is not the cause of actions, or of the 
capacity of performing actions, or of the connexion of action and fruit; 
all that proceeds according to its own nature. The Lord receives no one’s 
sin or merit. Knowledge is enveloped by ignorance; hence all creatures 
are deluded”; {B.G. v. 14-1 5) declares that in reality the relation of ruler 
and ruled does not exist. That, on the other hand, all those distinctions 
are valid, as far as the phenomenal world is concerned, scripture as well 
as the Bhagavad-gitd states; compare Br. Up. iv.iv.22, “He is the Lord of 
all, the king of all things, the protector of all things; he is a bank and 
boundary, so that these worlds may not be confounded”; and B.G. 
xvni.61, “The Lord, O Arjuna, is seated in the region of the heart of all 
beings, turning round all beings, (as though) mounted on a machine, by 
his delusion.” The Sutrakara also asserts the non-difference of cause and 
effect only with regard to the state of reality; while he had, in the pre- 
ceding sutra^ where he looked to the phenomenal world, compared Brahman 
to the ocean, &c., that comparison resting on the assumption of the world 
of effects not yet having been refuted (i.e., seen to be unreal). — ^The view 
of Brahman as undergoing modifications will, moreover, be of use in the 
devout meditations on the qualified {saguna) Brahman. 

n.i.l5. And because only on the existence (of the cause) (the effect) 
is observed. 

. . . only when the cause exists the effect is observed to exist, not when 
it does not exist. For instance, only when the clay exists the jar is ob- 
served to exist, and the cloth only when the threads exist. That it is not 
a general rule that when one thing exists another is also observed to exist, 
appears, for instance, from the fact, that a horse which is other (different) 
from a cow is not observed to exist only when a cow exists. Nor is the jar 
observed to exist only when the potter exists; for in that case non-differ- 
ence does not exist, although the i*elation between the two is that of an 
operative cause and its effect. , , . 

ii.i.26. Either the consequence of the entire {Brahman undergoing 
change) has to be accepted, or else a violation of the texts declaring 
Brahman to be without parts. 
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n.i.27. But (this is not so), on account of scriptural passages, and 
on account of {Brahman) resting on scripture (only). 

. . . — our opponent will say — even the holy texts cannot make us under- 
stand what is contradictory. Brahman^ you say, which is without parts 
undergoes a change, but not the entire Brahman. If Brahman is without 
parts, it does either not change at all or it changes in its entirety. If, on 
the other hand, it be said that it changes partly and persists partly, a 
break is effected in its nature, and from that it follows that it consists of 
parts ... we reply, . . . that the (alleged) break in BrahmarCs nature is a mere 
figment of ignorance. By a break of that nature a thing is not really broken 
up into parts, not any more than the moon is really multiplied by appearing 
double to a person of defective vision. By that [appearance] of plurality 
which is the [product] of ignorance, which is characterised by name and 
form, which is evolved as well as non-evolved, which is not to be defined 
either as the existing or the non-existing. Brahman becomes the basis of 
this entire apparent world with its changes, and so on, while in its true 
and real nature it at the same time remains unchanged, lifted above the 
phenomenal universe. And as the distinction of names and forms, the 
[product] of ignorance, originates entirely from speech only, it does not 
militate against the fact of Brahman being without parts. — Nor have the 
scriptural passages which speak of Brahman as undergoing change the 
purpose of teaching the fact of change; for such instruction would have 
no fruit. They rather aim at imparting instruction about Brahman^ s Self 
as raised above this apparent world; that being an instruction which we 
know to have a result of its own. . . . 

ii.i.32. {Brahman is) not (the creator of the world), on account of 
(beings engaging in any action) having a motive. 

Another objection is raised against the doctrine of an intelligent cause 
of the world. — ^The intelligent highest Self cannot be the creator of the 
sphere of this world, “on account of actions having a purpose.” — ^We 
know from ordinary experience that man, who is an intelligent being, 
begins to act after due consideration only, and does not engage even in 
an unimportant undertaking unless it serves some purpose of his own; 
much less so in important business. There is also a scriptural passage 
confirming this result of common experience, “Verily everything is not 
dear that you may love everything; but that you may love the Self there- 
fore everything is dear” {Br. Up. ii.iv.5). Now the undertaking of creating 
the sphere of this world, with all its various contents, is certainly a weighty 
one. If, then, on the one hand, you assume it to serve some purpose of 
the intelligent highest Self, you thereby sublate its self-sufficiency vouched 
for by scripture; if, on the other hand, you affirm absence of motive on its 
part, you must affirm absence of activity also. — Let us then assume that 
just as sometimes an intelligent person when in a state of frenzy proceeds, 
owing to his mental aberration, to action without a motive, so the highest 
Self also created this world without any motive. — That, we reply, would 
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contradict the omniscience of the highest Self, which is vouched for by 
scripture. Hence the doctrine of the creation proceeding from an intelli- 
gent Being is untenable. 

n.i.33. But {BrahmarCs creative activity) is mere sport, such as we 
see in ordinary life. 

The word ‘‘but” discards the objection raised.— We see in every-day 
life that certain doings of princes or other men of high position who have 
no unfulfilled desires left have no reference to any extraneous purpose, 
but proceed from mere sportfulness, as, for instance, their recreations in 
places of amusement. We further see that the process of inhalation and 
exhalation is going on without reference to any extraneous purpose, merely 
following the law of its own nature. Analogously, the activity of the Lord 
also may be supposed to be mere sport, proceeding from his own nature, 
without reference to any purpose. For on the ground neither of reason 
nor of scripture can we construe any other purpose of the Lord. Nor can 
his nature be questioned. — ^Although the creation of this world appears to 
us a weighty and difficult undertaking, it is mere play to the Lord, whose 
power is unlimited. And if in ordinary life we might possibly, by close 
scrutiny, detect some subtle motive, even for sportful action, we cannot 
do so with regard to the actions of the Lord, all whose wishes are fulfilled, 
as scripture says. — Nor can it be said that he either does not act or acts 
like a senseless person; for scripture affirms the fact of the creation on the 
one hand, and the Lord’s omniscience on the other hand. And, finally, 
we must remember that the scriptural doctrine of creation does not refer 
to the highest reality; it refers to the apparent world only, which is 
characterised by name and form, the figments of ignorance, and it, more- 
over, aims at intimating that Brahman is the Self of everything, 

n.i.34*. Inequality (of dispensation) and cruelty (the Lord can) 
not (be reproached with), on account of his regarding (merit and 
demerit) ; for so (scripture) declares. 

. . .The Lord. . .cannot be reproached with inequality of dispensation 
and cruelty, “because he is bound by regards.” If the Lord on his own 
account, without any extraneous regards, produced this unequal creation, 
he would expose himself to blame; but the fact is, that in creating he is 
bound by certain regards, i.e., he has to look to merit and demerit. Hence 
the circumstance of the creation being unequal is due to the merit and 
demerit of the living creatures created, and is not a fault for which the 
Lord is to blame 

n.i,36. (The beginninglessness of the world) recommends itself to 
reason and is seen (from scripture). 

The beginninglessness of the world recommends itself to reason. For if 
it had a beginning it would follow that, the world springing into existence 
without a cause, the released selves also would again enter into the circle 
of transmigratory existence; and further, as then there would exist no 
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determining cause of the unequal dispensation of pleasure and pain, we 
should have to acquiesce in the doctrine of rewards and punishments being 
allotted, without reference to previous good or bad actions. That the Lord 
is not the cause of the inequality, has already been remarked. Nor can 
ignorance by itself be the cause, as it is of a uniform nature. On the other 
hand, ignorance may be the cause of inequality, if it be considered as 
having regard to merit accruing from action produced by the mental 
impressions of wrath, hatred, and other afflicting passions. Without merit 
and demerit nobody can enter into existence, and again, without a body 
merit and demerit cannot be formed; so that — on the doctrine of the 
world having a beginning — ^we are led into a logical see-saw. The opposite 
doctrine, on the other hand, explains all matters in a manner analogous 
to the case of the seed and sprout, so that no difficulty remains. 

n.i.37. And because all qualities (required in the cause of the 
world) are present (in Brahman). 

The teacher has now. . . established as the real sense of the Veda . . . that 
the intelligent Brahman is the cause and matter of this world ... his view 
should be accepted . . . because, if that Brahman is acknowledged as the 
cause of the world, all attributes required in the cause (of the world) are 
seen to be present — Brahman being all-knowing, all-powerful, and pos- 
sessing the great power of mdyd [phenomenality or appearance]. 

11.11.28. The non-existence (of the external things) cannot be main- 
tained, on account of (our) consciousness of them. 

... In every act of perception we are conscious of some external thing 
corresponding to the idea, whether it be a post or a wall or a piece of 
cloth or a jar, and that of which we are conscious cannot but exist. 

11.11.29. And on account of their difference of nature (the ideas of 
the waking state) are not like those of a dream. 

. . . The things of which we are conscious in a dream are negated by our 
waking consciousness. . . . Those things, on the other hand, of which we 
are conscious in our waking state, such as posts and the like, are never 
negated in any state 

n.ii.30. The existence (of mental impressions) is not possible (on 
the Bauddha view) on account of the absence of perception (of 
external things). 

ii.ii.31. And on account of the momentariness (of the dlayavijhdna 
[ideation store], it cannot be the abode of mental impressions). 

n.ii.32. And on account of its general deficiency in probability. 

No further special discussion is in fact required. From whatever new 
points of view the Bauddha system is tested with reference to its probability, 
it gives way on all sides, like the walls of a well dug in sandy soil. It has, 
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in fact, no foundation whatever to rest upon, and hence the attempts to 
use it as a guide in the practical concerns of life are mere folly.— Moreover, 
Buddha by propounding the three mutually contradictory systems, teaching 
respectively the reality of the external world, the reality of ideas only, and 
general nothingness, has himself made it clear either that he was a man 
given to make incoherent assertions, or else that hatred of all beings 
induced him to propound absurd doctrines by accepting which they would 
become thoroughly confused. — So that — and this the sutra means to 
indicate — Buddha’s doctrine has to be entirely disregarded by all those 
who have a regard for their own happiness. 

11.111.16. But the designation (as being born and dying) abides in 
the (bodies of beings) moving and non-moving; it is secondary 
(metaphorical) if applied to the self, as the existence (of those terms) 
depends on the existence of that (i.e., the body). 

11.111.17. The (living) self [the individual self] is not (produced) 
as there is no scriptural statement, and as it is eternal according to 
them (i.e., scriptural passages). 

ii.iii.43. (The self is) a part of the Lord, on account of the declara- 
tions of difference. . . . 

We have shown that the individual self and the Lord stand to each 
other in the relation of what is being acted upon and what is acting 
upon 

. . .the self must be Considered a part of the Lord, just as a spark is a 
part of the fire. By “part” we mean “a part as it were,” since a being 
not composed of parts cannot have parts in the literal sense 

ii.iii.46. (As the self is affected by pleasure and pain) not so the 
highest (Lord) ; . . . 

. . . The pain of the individual self also is not real, but imaginary only, 
caused by the error consisting in the non-discrimination of (the Self from) 
the body, senses, and other limiting adjuncts which are due to name and 
form, the effects of ignorance. 

n.iii,48. (The possibility of) injunctions and prohibitions (results) 
from the connexion (of the Self) with bodies;. , . 

... Of what kind then is that connexion? — It consists in the origination 
in the Self of the erroneous notion that the Self is the aggregate consisting 
of the body and so on. This erroneous notion is seen to prevail in all living 
beings, and finds its expression in thoughts such as the following: “I go,” 
“I come,” “I am blind,” “I am not blind,” “I am confused,” “I am 
not confused,” That erroneous notion cannot be removed by anything 
but perfect knowledge, and before the latter supervenes, it remains spread 
among all living beings. And thus, although the Self must be admitted 
to be one only, injunctions and prohibitions are possible owing to the 
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difference effected by its connexion with bodies and other limiting adjuncts, 
the products of ignorance. — It then follows that for him who has obtained 
perfect knowledge, injunctions and prohibitions are purportless. — No, we 
reply, (they are not purportless for him, but they do not refer to him), 
since to him who has obtained the highest aim no obligation can apply. 

iii.i.25. Should it be said that (sacrificial work is) unholy; we deny 
this on the ground of scripture. 

. . . our knowledge of what is duty and the contrary of duty depends 
entirely on scripture. The knowledge of one action being right and another 
wrong is based on scripture only; for it lies out of the cognizance of the 
senses, and there moreover is, in the case of right and wrong, an entire 
want of binding rules as to place, time, and occasion. What in one place, 
at one time, on one occasion is performed as a right action, is a wrong 
action in another place, at another time, on another occasion ; none there- 
fore can know, without scripture, what is either right or wrong. . . . 

111.11.14. . . . [Brahman) is merely devoid of form, on account of this 
being the main purport of scripture. 

111.11.15. And as light (assumes forms as it were by its contact with 
things possessing form, so does Brahman ) ; since (the texts ascribing 
form to Brahman) are not devoid of meaning. 

Just as the light of the sun or the moon after having passed through 
space enters into contact with a finger or some other limiting adjunct, 
and, according as the latter is straight or bent, itself becomes straight or 
bent as it were; so Brahman also assumes, as it were, the form of the earth 
and the other limiting adjuncts with which it enters into connexion. 
Hence there is no reason why certain texts should not teach, with a view 
to meditative worship, that Brahman has [any particular] form. We thus 
escape the conclusion that those Vedic passages which ascribe form to 
Brahman are devoid of sense, a conclusion altogether unacceptable since 
all parts of the Veda are equally authoritative, and hence must all be 
assumed to have a meaning. 

ni.ii.18. For this very reason (there are applied to Brahman) com- 
parisons such as that of the images of the sun and the like. 

Because that Self is of the nature of intelligence, devoid of all difference, 
transcending speech and mind, to be described only by denying of it all 
other characteristics, therefore the Moksa-sastras [treatises on liberation] 
compare it to the images of the sun reflected in the water and the like, 
meaning thereby that all difference in Brahman is unreal, only due to its 
limiting conditions. Compare, e.g., out of many, the two following 
passages: “As the one luminous sun when entering into relation to many 
different waters is himself rendered multiform by his limiting adjuncts; 
so also the one divine unborn Self”; and “The one Self of all beings 
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separately abides in all the individual beings; hence it appears one and 
many at the same time, just as the one moon is multiplied by its reflections 
in the water.’’ 

in.ii.20. Since (the highest Brahman) is inside (of the limiting 
adjuncts), it participates in their increase and decrease; owing to the 
appropriateness (thus resulting) of the two (things compared) it is 
thus (i.e., the comparison holds good). 

The parallel instance (of the sun’s reflection in the water) is unob- 
jectionable, since a common feature — ^with reference to which alone the 
comparison is instituted — does exist.^ Whenever two things are compared, 
they are so only with reference to some particular point they have in 
common. Entire equality of the two can never be demonstrated ; indeed 
if it could be demonstrated there would be an end of that particular 
relation which gives rise to the comparison. . . . 

iii.ii.21. And on account of the declaration (of scripture). 

What then, it may be asked, is the meaning of those Vedic passages 
which speak of the highest Brahman as something to be seen, to be heard, 
and so on? — ^They aim, we reply, not at enjoining the knowledge of truth, 

but merely at directing our attention to it Even when a person is face 

to face with some object of knowledge, knowledge may either arise or 
not; all that another person wishing to inform him about the object can 

do is to point it out to him; True knowledge. . .which is produced by 

the means of true knowledge and is comformable to its object, can neither 
be brought about by hundreds of injunctions nor be checked by hundreds 
of prohibitions. For it does not depend on the will of man, but merely 
on what really and unalterably exists. — For this reason also injunctions 
of the knowledge of Brahman cannot be admitted. 

m,ii.22. For (the clause '"Not so, not so”) denies {p{ Brahman) the 
suchness which forms the topic of discussion; . . . 

We suppose, ihtpurvapaksin [objector] says, that the negative statement 
denies Brahman as well as its two forms [material and immaterial] ; . , . 

To this we make the following reply. It is impossible that the phrase, 
“Not so, not so!” should deny both, since that would imply the doctrine 
of a general Void. Whenever we deny something unreal, we do so with 
reference to something real; the unreal snake, e.g., is denied with reference 
to the real rope. But this (denial of something unreal with reference to 
something real) is possible only if some entity is left. If everything is 
denied, no entity is left, and, if no entity is left, the denial of some other 
entity which we may wish to undertake becomes impossible, i.e., that 
latter entity becomes real and as such cannot be denied. . . . The phrase 
that Brahman transcends all speed and thought does certainly not mean 
to say that Brahman does not exist;. . . 

^ That is, the dependence of the reflection on the sun. 
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. . .Brahman is that whose nature is permanent purity, intelligence, and 
freedom; it transcends speech and mind, does not fall within the category 
of ‘‘object,” and constitutes the inward Self of all. Of this Brahman our 
text denies all plurality of forms; but Brahman itself it leaves untouched. 

. . .the clause, “Not so, not so!” denies not absolutely everything, but 
only everything but Brahman. 

iii.ii.26. Hence (the self enters into unity) with the infinite (i.e., the 
highest Self) ; for this scripture indicates. 

Hence i.e., because the non-difference of all selves is essential and their 
difference due to ignorance only, the individual self after having dispelled 
ignorance by true knowledge passes over into unity with the highest Self. 

iir.ii.38. From him (i.e., the Lord, there comes) the fruit (of 
works) ; for (that only) is possible. 

. . . actions, on the other hand, which pass away as soon as done, have 
no power of bringing about results at some future time, since nothing can 
spring from nothing.. . .Nor, in the second place, have we the right to 
assume that the fruit will, at some future time, spring from the so-called 
supersensuous principle {apurvd)} which itself is supposed to be a direct 
result of the deed ; for that so-called supersensuous principle is something 
of non-intelligent nature, comparable to a piece of wood or metal, and 
as such cannot act unless moved by some intelligent being. 

iii.iii.54. There is separation (of the Self from the body) because 
its existence does not depend on the existence of that (viz., the body), 
but there is not (non-separation) ; as in the case of perceptive 
consciousness. 

. . .For if from the circumstance that they are where the body is you 
conclude that the qualities of the Self are qualities of the body, you also 
must conclude from the fact that they are not where the body is that they 
are not qualities of the body, because thereby they show themselves to be 
different in character from the qualities of the body.. . .The qualities of 
the body, again, such as form and so on, are perceived by others; not so 
the qualities of the Self, such as consciousness, remembrance, and so on . . . 
it is possible that even after this body has died the qualities of the Self 
should continue to exist by passing over into another body. The opposite 
opinion is thus precluded also for the reason of its being a mere hypothesis. 

. . . Should he [opponent] say that consciousness is the perception of the 
elements and what springs from the elements, we remark that in that case 
the elements and their products are objects of consciousness and that hence 
the latter cannot be a quality of them, as it is contradictory that anything 
should act on itself. Fire is hot indeed but does not burn itself. . .as we 
admit the existence of that perceptive consciousness which has the material 
elements and their products for its objects, we also must admit the separate- 

The force which in the Mimaihsa system brings about the future effects of actions. 
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ness of that consciousness from the elements. And as consciousness con- 
stitutes the character of our Self, the Self must be distinct from the body. 
That consciousness is permanent follows from the uniformity of its character 
(and we therefore may conclude that the conscious Self is permanent also, 
as also follows) from the fact that the Self, although connected with a 
different state, recognises itself as the conscious agent — a recognition ex- 
pressed in judgments such as ‘‘I saw this,’ —and from the fact of remem- 
brance and so on being possible. 

. . . Moreover, perceptive consciousness takes place where there are 
certain auxiliaries such as lamps and the like, and does not take place 
where those are absent, without its following therefrom that perception 
is an attribute of the lamp and the like. Analogously the fact that per- 
ception takes place where there is a body, and does not take place where 
there is none, does not imply that it is an attribute of the body. . . .Nor is 
it even true that the body is absolutely required as an auxiliary of per- 
ception ; for in the state of dream we have manifold perceptions while the 
body lies motionless. . . . 

m.iv.l. The purpose of man (is effected) thence (i.e., through the 
mere knowledge of Brahman )^, . . 

m.iv.26. And there is need of all (works), on account of the scrip- 
tural statement of sacrifices and the like; . . . 

. . . knowledge has regard for all works enjoined on the airamas [stages 
of life] and . . . there is not absolute non-regard. — ^But do not the two 
sutras thus contradict each other? — ^By no means, we reply. Knowledge 
having once sprung up requires no help towards the accomplishment of 
its fruit, but it does stand in need of something else with a view to its own 
origination. 

in.iv.27. But all the same he (who is desirous of knowledge) must 
be possessed of calmness, subjection of the senses, etc,, since those 
(states) are enjoined as auxiliaries to that (viz., knowledge), and 
must (on that account) necessarily be accomplished. 

ni.iv.5 1 . In this life also (the origination of knowledge takes place) 
if there is no obstruction of what is ready at hand, on account of this 
being seen (in scripture). 

Beginning from mtra 26 of the present pada [chapter or section] we have 
discussed the various means of knowledge. We are now to consider whether 
knowledge — the fruit of those means — ^when accomplishing itself accom- 
plishes itself only here in this life, or sometimes in the next life only. — The 
purvapaksin maintains that it accomplishes itself here in this life only. For, 
he argues, knowledge has for its antecedent the learning of scripture and 
so on, and nobody applies himself to learning, &c., with the intention that 
knowledge should result therefrom in the next life only; we rather observe 
that men begin to learn with a view to knowledge already springing up 
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in this life. And also sacrifices and the like produce knowledge only 
mediately through learning and so on; for knowledge can be produced 
(directly) through the means of right knowledge only. Hence the origina- 
tion of knowledge takes place in this life only. — To this we reply, “The 
origination of knowledge takes place in this life if there is no obstruction 
of that which is ready at hand.’^ That means: When the means of know- 
ledge which is operative is not obstructed by some other work the results 
of which are just then reaching maturity, knowledge already reaches 
maturity in this life. But when such an obstruction takes place, then in 
the next life. And a work’s reaching maturity depends on place, time, 
and operative cause presenting themselves. Nor is there any binding rule 
according to which the same time, place and operative cause which ripen 
one work should ripen another work also; for there are works the fruits 
of which are opposed to each other. And scripture also goes only so far 
as to teach what the fruit of each work is, without teaching the special 
conditions of place, time, and operative cause. And owing to the specific 
strength of the means employed the supersensuous power of one work 
manifests itself (i.e., the fruit of that work realizes itself), while that of 
another is obstructed thereby and comes to a standstill. 

Nor is there any reason why a man should not form, with I'egard to 
knowledge, an unspecified intention; for we may freely form the intention 
that knowledge should spring up from us either in this life or in some 
subsequent life. And knowledge although springing up through the media- 
tion of learning and so on, springs up only in so far as learning destroys 
the obstacles in the way of knowledge. Thus scripture also declares the 
difficulty of knowing the Self, “ He of whom many are not even able to 
hear, whom many even when they hear of him do not comprehend; 
wonderful is a man when found who is able to teach him; wonderful is 
he who comprehends him when taught by an able teacher” {Ka. Up. 
i.ii.7). — Moreover scripture relates that Vamadeva already became Brah- 
man in his mother’s womb, and thus shows that knowledge may spring up 
in a later form of existence through means procured in a former one ; for a 
child in the womb cannot possibly procure such means in its present state. 

The same is shown by smrtL Vasudeva being asked by Arjuna, “What 
will be the fate of him, O Krsna, who has not reached perfection? ” replies, 
“None who performs good works undergoes an evil fate”; declares there- 
upon that such a man reaches the world of the blessed and is, later on, 
born again in a good family; and finally states just what we at present 
maintain in the passage beginning, “There he obtains that knowledge 
which corresponds to his former bodily existence,” and closing, “Perfected 
by many states of existence he then goes the highest way.” — It therefore 
is an established conclusion that knowledge originates, either in the present 
or in a future life, in dependence on the evanescence of obstacles. 

iii.iv,52. No such definite rule (exists) as to the fruit which is 
release, on account of the assertions as to that condition, on account 
of the assertions as to that condition. 
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We have seen that in the case of persons desirous of release who rely 
upon the naeans of knowledge there exists a definite difference of result, 
in so far as the knowledge resulting springs up either in this life or a future 
life according to the degree of strength of the means employed. It might 
now be supposed that there exists a similar definite difference with regard 
to the fruit characterised as final release, owing to the superior or inferior 
qualification of the persons knowing. 

With reference to this possible doubt the sutra now says, ‘‘No such 
definite rule as to that fruit which is release.” That means: We must not 
suppose that in the case of that fruit which is release there exists an 
analogous definite rule of difference. — ^Why? — “On account of the asser- 
tions (by scripture) about that condition.” For all Vedanta-texts assert 
the state of final release to be of one kind only. The state of final release 
is nothing but Brahman, and Brahman cannot be connected with different 
forms since many scriptural passages assert it to have one nature only. 
Compare e.g., “It is neither coarse nor fine” {Br. Up, iii.viii.8); “That 
Self is to be described by No, no” {Br. Up, ni.ix.26); “Where one sees 
nothing else” {Ch, Up, vii.xxiv.l); “That immortal Brahman is before” 
{Mu, Up, ii.ii.ll); “This everything is that Self” {Br, Up, ii.iv.6); “This 
great unborn Self, undecaying, undying, immortal, fearless, is indeed 
Brahman^^ {Br. Up, iv.iv.25); “When the Self only is all this how should 
he see another?” {Br. Up, iv,v.l5). — Moreover the means of knowledge 
might perhaps, according to their individual strength, impart a higher 
(or lower) degree to their result, viz,, knowledge, but not to the result of 
knowledge, viz., release; for, as we have explained more than once, release 
is not something which is to be brought about, but something whose nature 
is pei'manently established, and is reached through knowledge. Nor does, 
in reality, knowledge admit of lower or higher degree; for it is, in its own 
nature, high only, and would not be knowledge at all if it were low. 
Although therefore knowledge may differ in so far as it originates after 
a long or short time, it is impossible that release should be distinguished 
by a higher or lower degree. And from the absence of difference of know- 
ledge also there follows absence of definite distinction on the part of the 
result of knowledge (viz., release). The whole case is analogous to that of 
the results of works. In that knowledge which is the means of release 
there is no difference as there is between works. In those cognitions, on 
the other hand, which have the qualified Brahman for its object — such as 
“he who consists of mind, whose body is prana [breath]” — a difference 
is possible according to the addition or omission of qualities, and hence 
there may be a definite distinction of results, just as there is between the 
results of actions. This is also indicated by the passage, “ according as they 
meditate on him they become.” But in meditations on Brahman devoid 
of qualities it is otherwise. Thus smrti also says, “ No higher road is possible 
for any one; for they speak of inequality only where there are qualities.” 
— ^The repetition of the clause “on account of the assertions as to that 
condition” indicates the termination of the Adhydya [Book]. 
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iv.i.l4. Of the other (i.e., good works) also there is, in the same 
way, non-clinging; but at death* 

. . . Scripture . . . declares that good works are extinguished no less than 
evil ones, and the extinction of works which depends on the cognition of 
the Self not being an agent is the same in the case of good and of evil 
works, ... As it is established that good as well as evil works — which are 
both causes of bondage — do, owing to the strength of knowledge, on the 
one hand not cling and on the other hand undergo destruction, there 
necessarily results final release of him who knows, as soon as death takes 
place. 

iv.i.15. But only those former (works) whose effects have not yet 
begun (are destroyed by knowledge) ; because (scripture states) that 
(i.e., the death of the body) to be the term. 

Those works, on the other hand, whose effects have begun and whose 
results have been half enjoyed — ^i.e., those very works to which there is 
due the present state of existence in which the knowledge of Brahman 
arises — are not destroyed by that knowledge. 

iv.i.19. But having destroyed by fruition the two other (sets of 
work) he becomes one with Brahman, 

It has been shown that all good and evil deeds whose effects have not 
yet begun are extinguished by the power of knowledge. “ The two others,” 
on the other hand, i.e., those good and evil works whose effects have begun, 
a man has at first to exhaust by the fruition of their consequences, and 
then he becomes one with Brahman, This appears from scriptural passages 
such as “For him there is delay so long as he is not delivered (from the 
body), then he will become one with Brahman^^ {Ch, Up, vi.xiv.2); and 
“Being Brahman he goes to Brahman^^ {Br, Up, iv.iv.6). — ^But, an objection 
is raised, even when perfect intuition has risen the practical intuition of 
multiplicity may continue after the death of the body, just as it continued 
before death; analogously to the visual appearance of a double moon 
(which may continue even after it has been cognized as false). — Not so, 
we reply. After the death of the body there no longer exists any cause 
for such continuance; while up to death there is such a cause, viz., 
the extinction of the remainder of works to be enjoyed. — But a new 
aggregate of works will originate a new fruition! — Not so, we reply; since 
the seed of all such fruition is destroyed. What, on the death of the body, 
could originate a new period of fruition is only a new set of works, and 
works depend on false knowledge; but such false knowledge is completely 
destroyed by perfect intuition. When therefore the works whose effects 
have begun are destroyed, the man who knows necessarily enters into the 
state of perfect isolation. 

iv.iv.22. (Of them) there is non-return, according to scripture; 
non-return, according to scripture. 
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It is a settled matter that those who through perfect knowledge have 
dispelled all mental darkness and are devoted to the eternally perfect 
'nirvana do not return. And as those also who rely on the knowledge of the 
qualified Brahman in the end have recourse to that {nirvana), it follows 
that they also do not return. 


B. THE Q^UALIFIED NON-DUALISM OF 
RAMANUJA 

i,i, 1 . Then therefore the enquiry into Brahman. 

... we [purvapaksins (objectors)] ^ sum up our view as follows, — Eternal, 
absolutely non-changing consciousness, whose nature is pure non- 
diflferenced intelligence, free from all distinction whatever, owing to error 
illusorily manifests itself. . . as broken up into manifold distinctions — 
knowing subjects, objects of knowledge, acts of knowledge. And the pur- 
pose for which we enter on the consideration of the Vedanta-texts is 
utterly to destroy what is the root of that error, i.e., ignorance, and thus 
to obtain a firm knowledge of the oneness of Brahman, whose nature is 
mere intelligence — ^free, pure, eternal. 

The Great Siddhanta [True view] 

This entire theory rests on a fictitious foundation of altogether hollow 
and vicious arguments, incapable of being stated in definite logical alter- 
natives, . . . The theory therefore must needs be rejected by all those who, 
through texts, perception and the other means of knowledge — assisted by 
sound reasoning — have an insight into the true nature of things. 

There is no proof of non-^differenced substance 

To enter into details, — ^Those who maintain the doctrine of a substance 
devoid of all difference have no right to assert that this or that is a proof 
of such a substance, for all means of right knowledge have for their object 
things affected with difference. — Should any one, taking his stand on the 
received views of his sect, assert that the theory of a substance free from 
all difference (does not require any further means of proof but) ^ is imme- 
diately established by one’s own consciousness, we reply that he also is 
refuted by the fact, warranted by the witness of the Self, that all con- 
sciousness implies difference: all states of consciousness have for their 
object something that is marked by some difference, as appears in the 
case of judgments like “ I saw this.” And should a state of consciousness — 
although directly apprehended as implying difference — ^be determined by 
some fallacious reasoning to be devoid of difference, this determination 
could be effected only by means of some special attributes additional to 
the quality of mere Being; and, owing to these special qualities on which 

^ Hhtpurvapakms in this case are those who hold the Advaita Vedanta view of Saihkara. 

* Parenthetical statements are those of the translator. 
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the determination depends, that state of consciousness would clearly again 
be characterised by difference.. . .To thought there at any rate belongs 
the quality of being thought and self-illuminatedness, for the knowing 
principle is observed to have for its essential nature the illumining (making 
to shine forth) of objects. . , . Moreover, you yourself admit that to con- 
sciousness there actually belong different attributes such as permanency 
(oneness, self-luminousness, &c.), and of these it cannot be shown that 
they are only Being in general. And even if the latter point were admitted, 
we observe that there takes place a discussion of different views, and you 
yourself attempt to prove your theory by means of the differences between 
those views and your own. It therefore must be admitted that reality is 
affected with difference well established by valid means of proof. 

Speech (Jabda) proves difference 

As to sound (speech; iabda), it is specially apparent that it possesses the 
power of denoting only such things as are affected with difference. Speech 
operates with words and sentences. Now, a word originates from the 
combination of a radical element and a suffix, and as these two elements 
have different meanings it necessarily follows that the word itself can 
convey only a sense affected with difference. And further, the plurality 
of words is based on plurality of meanings ; the sentence, therefore, which 
is an aggregate of words expresses some special combination of things 
(meanings of words), and hence has no power to denote a thing devoid of 
all difference. — The conclusion is that sound cannot be a means of know- 
ledge for a thing devoid of all difference. 

Perception {pratyaksa) proves difference 

Perception in the next place — ^with its two subdivisions of non-deter- 
minate and determinate perception — also cannot be a means of knowledge 
for things devoid of difference. Determinate perception clearly has for its 
object things affected with difference, for it relates to that which is dis- 
tinguished by generic difference and so on. But also non-determinate 
perception has for its object only what is marked with difference, for it is 
on the basis of non-determinate perception that the object distinguished 
by generic character and so on is recognised in the act of determinate 
perception 

View of simultaneous difference and non-difference {bheddbheda) is untenable 

The same arguments tend to refute the view that there is difference and 
absence of difference at the same time (the so-called bheddbheda [difference- 
non-difference] view). Take the judgment “This is such and such”; how 
can we realise here the non-difference of “being this” and “being such 
and such”? The “such and such” denotes a peculiar make [structure] 
characterised, e.g., by a dewlap ; the “ this ” denotes the thing distinguished 
by that peculiar make ; the non-difference of these two is thus contradicted 
by immediate consciousness. . . . 
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Inference teaches difference 

Perception thus having for its object only what is marked by difference, 
inference also is in the same case, for its object is only what is distinguished 
by connexion with things known through perception and other means of 
knowledge. . . . 

Perception does not reveal mere being 

Moreover, if perception made us apprehend only pure Being, judgments 
clearly referring to different objects — ^such as “Here is ajar,” “There is 
a piece of cloth” — would be devoid of all meaning. And if through per- 
ception we did not apprehend difference — as marked by generic character, 
&c., constituting the structure or make of a thing — ^why should a man 
searching for a horse not be satisfied with finding a buffalo?. . . 

If all acts of cognition had one and the same object only, everything 
would be apprehended by one act of cognition; and from this it would 
follow that there are no persons either deaf or blind ! 

. . . Hence there is not any source of knowledge causing us to apprehend 
mere Being. If, moreover, the senses had for their object mere Being free 
from all difference, it would follow that scripture which has the same 
object would (not be originative of knowledge but) perform the function 
of a mere anuvdda [statement], i.e., it would merely make statements about 
something, the knowledge of which is already established by some other 
means. And further, according to your own doctrine, mere Being, i.e., 
Brahman^ would hold the position of an object with regard to the instru- 
ments of knowledge; and thus there would cling to it all the imperfections 
indicated by yourself — non-intelligent nature, perishableness and so on ... . 
we adhere to the conclusion that generic character is nothing but structure. 
By “structure ” we understand special or distinctive form; and we acknow- 
ledge different forms of that kind according to the different classes of 
things, . . . 

Plurality is not unreal 

Next as to the assertion that all difference presented in our cognition — 
as of jars, pieces of cloth and the like — is unreal because such difference 
does not persist. This view, we maintain, is altogether erroneous, springs, 
in fact, from the neglect of distinguishing between persistence and non- 
persistence, on the one hand, and the relation between what sublates and 
what is sublated, on the other hand. Where two cognitions are mutually 
contradictory, there the latter relation holds good, and there is non- 
persistence of what is sublated. But jars, pieces of cloth and the like, do 
not contradict one another, since they are separate in place and time. If 
on the other hand the non-existence of a thing is cognised at the same time 
and the same place where and when its existence is cognised, we have a 
mutual contradiction of two cognitions, and then the stronger one sublates 
the other cognition which thus comes to an end. But when, of a thing 
that is perceived in connexion with some place and time, the non-existence 
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is perceived in connexion with some other place and time, there arises no 
contradiction; how, then, should the one cognition sublate the other? or 
how can it be said that of a thing absent at one time and place there is 
absence at other times and places also? In the case of the snake-rope,^ 
there arises a cognition of non-existence in connexion with the given place 
and time; hence there is contradiction, one judgment sublates the other 
and the sublated cognition comes to an end. But the circumstance of 
something which is seen at one time and in one place not persisting at 
another time and in another place is not observed to be invariably accom- 
panied by falsehood, and hence mere non-persistence of this kind does 
not constitute a reason for unreality. To say, on the one hand, that what 
is is real because it persists, is to prove what is proved already, and 
requires no further proof. 

Being and consciousness are not one 

Hence mere Being does not alone constitute reality. And as the dis- 
tinction between consciousness and its objects — which rests just on this 
relation of object and that for which the object is — is proved by perception, 
the assertion that only consciousness has real existence is also disposed 

of.... 

Consciousness is the attribute of a permanent conscious self 

. . . the essential character of consciousness or knowledge is that by its 
very existence it renders things capable of becoming objects, to its own 
substrate, of thought and speech. This consciousness ... is a particular 
attribute belonging to a conscious self and related to an object; as such 
it is known to every one on the testimony of his own self — as appears from 
ordinary judgments such as “ I know the jar,” “ I understand this matter,” 
‘‘I am conscious of (the presence of) this piece of cloth.” That such is the 
essential character of consciousness you yourself admit; for you have proved 
thereby its self-luminousness. Of this consciousness which thus clearly 
presents itself as the attribute of an agent and as related to an object, it 
would be difficult indeed to prove that at the same time it is itself the 
agent; as difficult as it would be to prove that the object of action is the 
agent. 

. . .we clearly see that this agent (the subject of consciousness) is per- 
manent (constant), while its attribute, i.e., consciousness, not differing 
herein from joy, grief, and the like, rises, persists for some time, and then 
comes to an end. The permanency of the conscious subject is proved by 
the fact of recognition, “This very same thing was formerly apprehended 
by me.” The non-permanency of consciousness, on the other hand, is 
proved by thought expressing itself in the following forms, “I know at 

^ This refers to the mistaking of the rope for a snake. This illustration is used to illustrate 
the one-sided dependence of the world on Brahman and not vice versa. The existence of the 
rope does not depend on the appearance of the snake but the appearance of the snake is 
dependent upon the rope. So, also, is the world dependent upon Brahman, but Brahman 
is not dependent upon the world. The changes in the world do not affect the integrity 
of Brahman, 
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present,” “I knew at a time,” “I, the knowing subject, no longer have 
knowledge of this thing.” How, then, should consciousness and the 
conscious subject be one?. . . 

View that the conscious subject is unreal is untenable 

. . .if things were as you describe them, the conscious ‘‘T’ would be 
cognised as co-ordinate with the state of consciousness ‘‘I am conscious- 
ness” ; just as the shining thing presenting itself to our eyes is judged to be 
silver. But the fact is that the state of consciousness presents itself as some- 
thing apart, constituting a distinguishing attribute of the I, just as the 
stick is an attribute of Devadatta who carries it. The judgment '‘I am 
conscious” reveals an distinguished by consciousness; and to declare 
that it refers only to a state of consciousness — which is a mere attribute — 
is no better than to say that the judgment “Devadatta carries a stick” is 
about the stick only 

The conscious subject persists in the state of release 

To maintain that the consciousness of the “I” does not persist in the 
state of final release is again altogether inappropriate. It, in fact, amounts 
to the doctrine — only expressed in somewhat different words — that final 
release is the annihilation of the self.^ The “I” is not a mere attribute of 
the self so that even after its destruction the essential nature of the self 
might persist — as it persists on the cessation of ignorance; but it constitutes 
the very nature of the self. Such judgments as “I know,” “Knowledge 
has arisen in me,” show, on the other hand, that we are conscious of 
knowledge as a mere attribute of the self. — Moreover, a man who, 
suffering pain, mental or of other kind — ^whether such pain be real pr due 
to error only — puts himself in relation to pain — “I am suffering pain” — 
naturally begins to reflect how he may once for all free himself from all 
these manifold afflictions and enjoy a state of untroubled ease; the desire 
of final release thus having arisen in him he at once sets to work to accom- 
plish it. If, on the other hand, he were to realise that the effect of such 
activity would be the loss of personal existence, he surely would turn away 
as soon as somebody began to tell him about “release.” . . .Nor must you 
maintain against this that even in the state of release there persists pure 
consciousness; . . .No sensible person exerts himself under the influence of 
the idea that after he himself has perished there will remain some entity 
termed “pure light”! — ^What constitutes the “inward” self thus is the 
“I,” the knowing subject. 

This “inward” self shines forth in the state of final release also as an 
“I,” for it appears to itself. The general principle is that whatever being 
appears to itself appears as an “I”; both parties in the present dispute 
establish the existence of the transmigrating self on such appearance. On 
the contrary, whatever does not appear as an “I,” does not appear to 

^ The word “self” has been substituted for “soul” denoting the individual embodied 
self throughout the remainder of the selection from Ramanuja. 

547 



■ THE ORTHODOX STSTEMS 

itself, as jars and the like. Now, the emancipated self does thus appear to 
itself, and therefore it appears as an “I.’’ Nor does this appearance as 
an “ I ” imply in any way that the released self is subject to ignorance and 
implicated in the samsdra [cycle of existence] ; for this would contradict 
the nature of final release, and, moreover, the consciousness of the “I” 
cannot be the cause of ignorance and so on. Ignorance is either ignorance 
as to essential nature, or- the cognition of something under an aspect 
different from the real one (as when a person suffering from jaundice sees 
all things yellow), or cognition of what is altogether opposite in nature 
(as when mother of pearl is mistaken for silver) . Now the ‘‘ P* constitutes 
the essential nature of the self; how, then, can the consciousness of the 
‘‘I,’’ i.e., the consciousness of its own true nature, implicate the released 
self in ignorance, or, in the samsdra? The fact, rather, is that such con- 
sciousness destroys ignorance, and so on, because it is essentially opposed 
to them, . . . 

jVi> scriptural texts teach a Brahman devoid of all difference 

We now turn to the assertion that certain scriptural texts, as e.g., ‘‘Being 
only was this in the beginning,” are meant to teach that there truly exists 
only one homogeneous substance, viz., intelligence free from all difference. 
— ^This we cannot allow.. . .the passage “the higher knowledge is that by 
which the Indestructible is apprehended, etc.” {Mu, Up. i.i.5) first denies 
of Brahman all the evil qualities connected with prakrti, and then teaches 
that to it there belong eternity, all-pervadingness, subtilty, omnipresence, 
omniscience, imperishableness, creativeness with regard to all beings, and 
other auspicious qualities. Now, we maintain that also the text “True, 
knowledge, infinite is Brahmanf does not prove a substance devoid of all 
difference,. . .Now whether we take the several terms, “true,” “know- 
ledge,” “infinite,” in their primary sense, i.e., as denoting qualities, or as 
denoting modes of being opposed to whatever is contrary to those qualities, 
in either case we must needs admit a plurality of causes for the application 
of those several terms to one thing. . . . 

You have further maintained the following view: — In the text, “one 
only without a second,” the phrase “without a second” denies all duality 
on Brahman's part even in so far as qualities are concerned. . . . What the 
phrase “without a second” really aims at intimating is that Brahman 
possesses manifold powers, and this it does by denying the existence of 
another ruling principle different from Brahman. ... If it were meant abso- 
lutely to deny all duality, it would deny also the eternity and other 

attributes of Brahman the. . .passage “He who knows the bliss of that 

Brahman from whence all speech, together with the mind, turns away 
unable to reach it,” hence must be taken as proclaiming with emphasis 
the infinite nature of Brahman's auspicious qualities. . . . We thus conclude 
that all scriptural texts enjoin just the knowledge of Brahman for the sake 
of final release. This knowledge is, as we already know, of the nature of 
meditation, and what is to be meditated on is Brahman as possessing 
qualities. ... 
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We now turn to the numerous texts which, according to the view of 
our opponent, deny the existence of plurality.— 'Where there is duality 
as it were” {Br. Up, iv.v,15) ; "There is not any plurality here; from death 
to death goes he who sees here any plurality” (Br. Up, iv.iv.l9); "But 
when for him the Self alone has become all, by what means, and whom, 
should he see?” [Br, Up, iv.v.l5) &c., — ^But what all these texts deny is 
only plurality in so far as contradicting that unity of the world which 
depends on its being in its entirety an effect of Brahman, and having 
Brahman for its inward ruling principle and its true Self. They do not, on 
the other hand, deny that plurality on Brahman^ s part which depends on 
its intention to become manifold — a plurality proved by the text "May 
I be many, may I grow forth” {Ch, Up, vi.ii.3). Nor can our opponent 
urge against this, that, owing to the denial of plurality contained in other 
passages, this last text refers to something not real; for it is an altogether 
laughable assertion that scripture should at first teach the doctrine, diffi- 
cult to comprehend, that plurality as suggested by perception and other 
means of knowledge belongs to Brahman also, and should afterwards deny 
this very doctrine! 

jVbr do smrti and Purdna teach such a doctrine 

. . . texts teach that the highest Brahman is essentially free from all 
imperfection whatsoever, comprises within itself all auspicious qualities, 
and finds its pastime in originating, preserving, reabsorbing, pervading, 
and ruling the universe; that the entire complex of intelligent and non- 
intelligent beings (selves and matter) in all their different estates is real, 
and constitutes the form, i.e., the body of the highest Brahman, as appears 
from those passages which co-ordinate it with Brahman by means of terms 
such as body ijarira), form (rupa), body [tanu), part {arhia), power {iakti), 
manifestation of power {vibhuti), and so on; — that the selves which are a 
manifestation of Brahman's power exist in their own essential nature, and 
also, through their connexion with matter, in the form of embodied selves; 
— and that the embodied selves, being engrossed by ignorance in the form 
of good and evil works, do not recognise their essential nature, which is 
knowledge, but view themselves as having the character of material 
things. — ^The outcome of all this is that we have to cognise Brahman as 
carrying plurality within itself, and the world, which is the manifestation 
of his power, as something real. 

The theory of ignorance cannot be proved 

We now proceed to the consideration of ignorance. — ^According to the 
view of our opponent, this entire world, with all its endless distinctions of 
ruler, creatures ruled, and so on, is, owing to a certain defect, fictitiously 
super-imposed upon the non-differenced, self-luminous Reality; and what 
constitutes that defect is beginningless ignorance, which invests the Reality, 
gives rise to manifold illusions, and cannot be defined either as being or 
non-being, ... 

Now, this theory of ignorance is altogether untenable. In the first place 
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we ask, “What is the substrate of this ignorance which gives rise to the 
great error of plurality of existence?” You cannot reply “the individual 
self,” for the individual self itself exists in so far only as it is fictitiously 
imagined through ignorance. Nor can you say for Brahman 

is nothing but self-luminous intelligence, and hence contradictory in 
nature to ignorance, which is avowedly sublated by knowledge. . . . 

... If our opponent should argue that the knowledge of the falsity of 
whatever is other than Brahman is contradictory to non-knowledge, we ask 
whether this knowledge of the falsity of what is other than Brahman is 
contradictory to the non-knowledge of the true nature of Brahman^ or to 
that non-knowledge which consists in the view of the reality of the apparent 
world. The former alternative is inadmissible; because the cognition of 
the falsity of what is other than Brahman has a different object (from the 
non-knowledge of Brahman^ s true nature) and therefore cannot be con- 
tradictory to it; for knowledge and non-knowledge are contradictory in 
so far only as they refer to one and the same object. And with regard to 
the latter alternative we point out that the knowledge of the falsity of the 
world is contradictory to the non-knowledge which consists in the view 
of the reality of the world; the former knowledge therefore sublates the 
latter non-knowledge only, while the non-knowledge of the true nature 
of Brahman is not touched by it.. . .From all this it follows that Brahman^ 
whose essential nature is knowledge, cannot be the substrate of ignorance: 
the theory, in fact, involves a fiat contradiction 

Whether we view non-knowledge as a positive entity or as the antecedent 
non-existence of knowledge, in* either case it comes out as what the word 
indicates, viz., non-knowledge. Non-knowledge means either absence of 
knowledge, or that which is other than knowledge, or that which is con- 
tradictory to knowledge; and in any of these cases we have to admit that 
non-knowledge presupposes the cognition of the nature of knowledge. 
Even though the cognition of the nature of darkness should not require 
the knowledge of the nature of light, yet when darkness is considered under 
the aspect of being contrary to light, this presupposes the cognition of 
light. And the non-knowledge held by you is never known in its own 
nature but merely as “non-knowledge,” and it therefore presupposes the 
cognition of knowledge no less than our view does, according to which 
non-knowledge is simply the negation of knowledge, . . . 

The assertion, again, that non-knowledge as a positive entity is proved 
by inference, also is groundless. But the inference was actually set forth ! — 
True; but it was set forth badly. For the reason you employed for proving 
ajndna [non-knowledge] is a so-called contradictory one (i.e., it proves the 
contrary of what it is meant to prove), in so far as it proves what is not 
desired and what is different from ajndna (for what it proves is that there 
is a certain knowledge, viz., that all knowledge resting on valid means of 
proof has non-knowledge for its antecedent). (And with regard to this 
knowledge, again, we must ask whether it also has non-knowledge for its 
antecedent.) If the reason (relied on in all this argumentation) does not 
prove, in this case also, the antecedent existence of positive non-know- 
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ledge, it is too general (and hence not to be trusted in any case). If, on 
the other hand, it does prove antecedent non-knowledge, then this latter 
non-knowledge stands in the way of the non-knowledge (which you try 
to prove by inference) being an object of consciousness, and thus the whole 
supposition of ajmna as an entity becomes useless. 

Scripture does not teach that release is due to knowledge 
of a non-qualified Brahman 

Nor can we admit the assertion that scripture teaches the cessation of 
ignorance to spring only from the cognition of a Brahman devoid of all 
difference. ... For the reason that Brahman is characterised by difference 
all Vedic texts declare that final release results from the cognition of a 
qualified Brahman, And that even those texts which describe Brahman by 
means of negations really aim at setting forth a Brahman possessing attri- 
butes, we have already shown above. 

The meaning of “ Tat tvam asU^ 

In texts, again, such as “Thou art that,” the co-ordination of the 
constituent parts is not meant to convey the idea of the absolute unity of 
a non-differenced substance; on the contrary, the words “that” and 
“thou” denote a Brahman distinguished by difference. The word “that” 
refers to Brahman omniscient, etc., which had been introduced as the 
general topic of consideration in previous passages of the same section, 
such as “It thought, may I be many”; the word “thou,” which stands in 
co-ordination to “that,” conveys the idea of Brahman in so far as having 
for its body the individual selves connected with non-intelligent matter. 
This is in accordance with the general principle that co-ordination is 
meant to express one thing subsisting in a twofold form. If such double- 
ness of form (or character) were abandoned, there could be no difference 
of aspects giving rise to the application of different terms, and the entire 
principle of co-ordination would thus be given up.. . .If the text “Thou 
art that” were meant to express absolute oneness, it would, moreover, 
conflict with a previous statement in the same section, viz. “It thought, 
may I be many”; and, further, the promise (also made in the same sec- 
tion) that by the knowledge of one thing all things are to be known could 
not be considered as fulfilled. It, moreover, is not possible (while, how- 
ever, it would result from the absolute oneness of and “^Mm”) that 
to Brahman^ whose essential nature is knowledge, which is free from all 
imperfections, omniscient, comprising within itself all auspicious qualities, 
there should belong ignorance; and that it should be the substrate of all 
those defects and afflictions which spring from ignorance. . . . If . . . the 
text is understood to refer to Brahman as having the individual selves for 
its body, both words (“that” and “thou”) keep their primary denotation; 
and, the text thus making a declaration about one substance distinguished 
by two aspects, the fundamental principle of “co-ordination” is preserved. 
On this interpretation the text further intimates that Brahman — ^ffee from 
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all imperfection and comprising within itself all auspicious qualities ^is 
the internal ruler of the individual selves and possesses lordly power. It 
moreover satisfies the demand of agreement with the teaching of the 
previous part of the section, and it also fulfils the promise as to all things 
being known through one thing, viz. in so far as Brahman having for its 
body all intelligent and non-intelligent beings in their gross state is the 
effect of Brahman having for its body the same things in their subtle 
state 

. . . the individual self also has Brahman for its Self, owing to the fact 
of Brahman having entered into it. — From all this it follows that the 
entire aggregate of things, intelligent and non-intelligent, has its Self 
in Brahman in so far as it constitutes BrahmarCs body. And as, thus, the 
whole world different from Brahman derives its substantial being only 
from constituting BrahmarCs body, any term denoting the world or some- 
thing in it conveys a meaning which has its proper consummation in 
Brahman only: in other words all terms whatsoever denote Brahman in so 
far as distinguished by the different things which we associate with those 
terms on the basis of ordinary use of speech and etymology. — ^The text 
‘‘that art thou” we therefore understand merely as a special expression 
of the truth already propounded in the clause “in that all this has its 
Self”. 

Ignorance cannot be terminated by the simple act of 
cognising Brahman as the Universal Self 

The doctrine, again, that ignorance is put an end to by the cognition 
of Brahman being the Self of all can in no way be upheld, for as bondage 
is something real it cannot be put an end to by knowledge. How, we ask, 
can any one assert that bondage — ^which consists in the experience of 
pleasure and pain caused by the connexion of selves with bodies of various 
kind, a connexion springing from good or evil actions — is something false, 
unreal?. . .the cessation of such bondage is to be obtained only through 
the grace of the highest Seif pleased by the devout meditation of the 
worshipper, . . . 

i.ii.l2. And on account of distinctive qualities. 

...Those, however, who understand the Vedanta, teach as follows: 
There is a highest Brahman which is the sole cause of the entire universe, 
which is antagonistic to all evil, whose essential nature is infinite know- 
ledge and blessedness, which comprises within itself numberless auspicious 
qualities of supreme excellence, which is different in nature from all other 
beings, and which constitutes the inner Self of all. Of this Brahman^ the 
individual selves — ^whose true nature is unlimited knowledge, and whose 
only essential attribute is the intuition of the supreme Self — ^are modes, 
in so far, namely, as they constitute its body. The true nature of these 
selves is, however, obscured by ignorance, i.e., the influence of the begin- 
ningless chain of works; and by release then we have to understand that 
intuition of the highest Self, which is the natural state of the individual 
selves, and which follows on the destruction of ignorance. . . . 
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ii.ii.S. And because from the independence (of the pradhdna) there 
would follow the non-existence of what is different (from creation, 
i.e., of the pralaya [dissolution or destruction] condition). 

. . .The divine Supreme Person, all whose wishes are eternally fulfilled, 
who is all-knowing and the ruler of all, whose every purpose is immediately 
realised, having engaged in sport befitting his might and greatness and 
having settled that work is of a two-fold nature, such and such works 
being good and such and such being evil, and having bestowed on all 
individual selves bodies and sense-organs capacitating them for entering 
on such work and the power of ruling those bodies and organs, and having 
himself entered into those selves as their inner self, abides within them, 
controlling them as an animating and cheering principle. The selves, on 
their side, endowed with all the powers imparted to them by the Lord and 
with bodies and organs bestowed by him, and forming abodes in which he 
dwells, apply themselves on their own part, and in accordance with their 
own wishes, to works either good or evil. The Lord, then, recognising 
him who performs good actions as one who obeys his commands, blesses 
him with piety, riches, worldly pleasures, and final release; while him 
who transgresses his commands he causes to experience the opposites of 
all these. There is thus no room whatever for objections founded on 
deficiency, on the Lord’s part, of independence in his dealings with men, 
and the like. Nor can he be arraigned with being pitiless or merciless. 
For by pity we understand, the inability, on somebody’s part, to bear the 
pain of others, coupled with a disregard of his own advantage. When pity 
has the effect of bringing about the transgression of law on the part of 
the pitying person, it is in no way to his credit; it rather implies the charge 
of unmanliness (weakness), and it is creditable to control and subdue it. 
For otherwise it would follow that to subdue and chastise one’s enemies is 
something to be blamed. What the Lord himself aims at is ever to increase 
happiness to the highest degree, and to this end it is instrumental that he 
should reprove and reject the infinite and intolerable mass of sins which 
accumulates in the course of beginning and endless aeons, and thus check 
the tendency on the part of individual beings to transgress his laws. . . . 

ii.iii. 18 . Not the Self, on account of scriptural statement, and on 
account of the eternity (which results) from them. 

The sutras so far have stated that this entire world, "from ether down- 
wards, originates from the highest Brahman, It now becomes a matter for 
discussion whether the individual self also originates in the same way or 
not. — It does so originate, the purvapaksin maintains. For on this assump- 
tion only the scriptural statement as to the cognition of all things through 
the cognition of one thing holds good, and moreover scripture declares 
that before creation everything was one. ... 

. . .To this the sutra replies, ‘'Not the Self, on account of scriptural 
statement.” The Self is not produced, since certain texts directly deny its 
origination; cp. “the intelligent one is not born nor does he die” [Ka, Up, 
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i.ii.18) ; ‘‘There are two unborn ones, one intelligent and strong, the other 
non-in telligent and weak” {SveL Up. i.9). And the eternity^ of the self 
is learned from the same texts, cp. “There is one eternal thinker, &c. 
{Ka, Up. II.V.13); “Unborn, eternal, everlasting is that ancient one; he 
is not killed though the body is killed” [Ka. Up. i.ii.18). For these 
reasons the self is not produced. 

But how then about the declaration that through the cognition of one 
thing everything is known? — ^There is no difficulty here, since the self also 
is an effect, and since effect and cause are non-different. — ^But this implies 
that the self is an originated thing just like ether and so on! — ^Not so, we 
reply. By a thing being an effect we mean its being due to a substance 
passing over into some other state; and from this point of view the self 
also is an effect. There is, however, the difference, that the “other con- 
dition” which is represented by the self is of a different kind from that 
which constitutes non-sentient things, such as ether and so on. The 
“otherness” on which the self depends consists in the contraction and 
expansion of intelligence; while the change on which the origination of 
ether and so on depends is a change of essential nature. And change of 
the latter kind is what we deny of the self. We have shown that there are 
three entities of distinct nature, viz., objects of fruition, enjoying subjects, 
and a ruler; that origination and so on which are characteristic of the 
objects do not belong to the subjects, and that the latter are eternal; that 
the characteristic qualities of the objects and likewise those of the subjects 
— ^viz., liability to pain and suffering — do not belong to the ruler; that 
the latter is eternal, free from all imperfections, omniscient, immediately 
realising all his purposes, the Lord of the lords of the organs, the highest 
Lord of all; and that sentient and non-sentient beings in all their states 
constitute the body of the Lord while he constitutes their Self. While 
Brahman thus has for its modes . . . the sentient and non-sentient beings in 
which it ever is embodied, during certain periods those beings abide in 
so subtle a condition as to be incapable of receiving designations different 
from that of Brahman itself; Brahman then is said to be in its causal state. 
When, on the other hand, its body is constituted by all those beings in 
their gross state, when they have separate, distinct names and forms, 
Brahman is said to be in its effected condition. When, now. Brahman passes 
over from the causal state into the effected state, the aggregate of non- 
sentient things which in the causal state were destitute of name and form 
undergoes an essential change of nature — implying the possession of dis- 
tinct names and so on — so as to become fit to constitute objects of fruition 
for sentient beings; the change, on the other hand, which the sentient 
beings (the selves) undergo on that occasion is nothing more than a certain 
expansion of intelligence (or consciousness), capacitating them to ex- 
perience the different rewards or punishments for their previous deeds. 
The ruling element of the world, i.e., the Lord, finally, who has the sentient 
and non-sentient beings for his modes, undergoes a change in so far as he 
is, at alternating periods, embodied in all those beings in their alternating 
states. The two modes, and he to whom the modes belong, thus undergo 
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a common change in so far as in the case of all of them the causal condition 
passes over into a different condition. 

n.iii.45. But as in the case of light and so on. Not so is the highest. 

. . . The individual self is a part of the highest Self; as the light issuing 
from a luminous thing such as fire or the sun is a part of that body; or 
as the generic characteristics of a cow or horse, and the white or black 
colour of things so coloured, are attributes and hence parts of the things 
in which those attributes inhere; or as the body is a part of an embodied 
being. For by a part we understand that which constitutes one place 
{deia) of some thing, and hence a distinguishing attribute {vihsana) is a 
part of the thing distinguished by that attribute. Hence those analysing a 
thing of that kind discriminate between the distinguishing element or part 
of it, and the distinguished element or part. Now, although the dis- 
tinguishing attribute and the thing distinguished thereby stand to each 
other in the relation of part and whole, yet we observe them to differ in 
essential character. Hence there is no contradiction between the individual 
and the highest Self — the former of which is a distinguishing attribute of 
the latter — standing to each other in the relation of part and whole, and 
their being at the same time of essentially different nature. This the sutra 
declares *‘not so is the highest,” i.e., the highest Self is not of the same 
nature as the individual self. For as the luminous body is of a nature 
different from that of its light, thus the highest Self differs from the 
individual self which is a part of it. It is this difference of character — due 
to the individual self being the distinguishing element and the highest Self 
being the substance distinguished thereby — to which all those texts refer 
which declare difference. Those texts, on the other hand, which declare 
non-difference are based on the circumstance that attributes which are 
incapable of separate existence are ultimately bound to the substance 
which they distinguish, and hence are fundamentally valid. . . . 


C. MADHYA’S DUALISM 
i.i.l. Then therefore enquiry into Brahman^ 

And in the Bhdgavata Tantra eligibility is thus described^ — “The eligible 
persons are in fact of three classes, the lowest, . . . the middling, . . . and the 
highest. ... He is said to belong to the lowest class who with devotion to 
the highest Lord has studied the Vedas; he is of the middling class who 
markedly unites unto these the qualifications of tranquillity, &c. ; and he 
is accounted to be of the highest class who, in addition, realises the futility 
and the perishable character of all things from the four-faced Brahma^ 
down to the clump of grass, and who, thus rising above desires, resigns 
himself to the feet of the Lord Visnu, and in Him sees all his works 
secure. . . . 

^ The figure of Brahma is usually represented as having four faces corresponding to 
the four directions. 
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. , . the term Brahman primarily denotes Visnu only : for there are Vedic 
passages which run thus: “He who abiding in the sea is but just known 
by the wise, who transcends comprehension, who is eternal, who holds 
sway over all beings, from whom the Great Mother of the world issued 
forth, and by whom the selves^ are brought into the world of life bound 
up with their actions, and imprisoned in the five elements.” — ^And after 
this, “He is the embodiment of pure wisdom; He is consciously active, 
and is, according to the wise, the one Lord of the world.” [Mahandrayana 
Upanisad 1.] From the subsequent statement (We know Narayana, we 
contemplate Vasudeva), and therefore, may Visnu impel us (towards 
good). 2 [Mn, Up,'] It is evident that Visnu is referred to in the previous 
passage. . , . 

. . .all the Vedas declare Him alone. “In the Vedas, in the Rdmdyana, 
in the Puranas and in the Mahdbhdrata^ in the beginning, in the middle 
and at the end, yea everywhere, Visnu is sung.” . . . 

1.1.4. Only that [Brahman only) is the subject of all scripture 
because it is primarily connected with [i.e., conveyed by] (all the 
texts in their comprehensive sense if properly construed) . 

“Scripture enjoins duties as My worship, uses Indra and all other names 
as My appellations, the texts that prescribe, as well as those that prohibit 
acts, point to Me; so, of such statements, none other than Myself can 
understand the true meaning.”. . . 

1.1.5. Since it is the object of seeing, i.e., knowing, it is not what 
cannot be spoken of. 

. . .The statement that Brahman is indescribable, etc., however, proceeds 
from the absence of thorough comprehension of Brahman. “The wise see 
the form of (Mount) Meru and still do not see it (for they cannot see 
all over, in and out). (Similarly) it [Brahman) cannot be described, 
reasoned out, and known (entirely as such and such). So the Garuda 
Purdna says, ‘ For want of thorough comprehension. Brahman though de- 
clared by the whole body of scripture and capable of being known and 
inferred by reasoning, is said to be beyond the reach of words, reasoning 
and knowledge.’” . . . 

ii.6. If it (that which is spoken of) is said to be the saguria (qualified) 
Brahman^ we deny that, on account of the word Atman (used in the 
text to denote the cause of the world). 

It is not proper to hold that it is the qualified Brahman that is spoken 
of as capable of being seen and described, and not the nirguna (unqualified) ; 
for the word Atman [Self] used to denote the Lord (precludes this view) . 
The Vdmana Pur dm says, “He is called Atman who is unassailed by the 
three qualities® of matter and unapproached by faults, with regard to 

1 Throughout this section “self” meaning the embodied self is substituted iorjiva. 

* Parenthetical statements are those of the translator, 

® Throughout this section “qualities” is substituted for 
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whom the complex notion of abandoning and seeking together is incom- 
patible; and, on the other hand, in the opinion of the wise, he is andtman 
who is of the opposite character 

1.1.7. Because it is taught that he obtains final release who is 
devoted to it, [Brahman is referred to by the word Atman). 

Indeed release cannot be obtained by him who is devoted to the sagma 
(qualified) (Brahman), For in the Brhaddrariyaka Upanisad^ “release is 
obtained by him who is devoted to Atman,^’ . . . 

Brahman and others are called selves, and Atman is but one who is 
Janardana (the saviour). In the case of others, the word Atman is used 
only in a secondary sense. By means of the direct realisation of that Atman^ 
it is said, release is obtained. The others (selves) are bound up with qualities, 
it is said, and their knowledge does not lead to release. For the highest 
and perfect Lord is Visnu. Hence the sages say that release comes through 
His grace. 

1.1.8. And because of the absence of any statement to the effect 
that it is a thing to be set aside or abandoned. 

The Atharvana Upanisad says, “Know that Him only, the one Atman 
only, as the (supreme) one; abandon other words; He is the bridge of 
immortality.*’ [ii.ii.5] and from this injunction not to discard Him, Atman 
is not the sagma (qualified) [Brahman), 

1.1.9. On account of His merging into Himself. 

. . .The glorious Lord, who is superior to and different from the persons 
of the world, and not limited by the three qualities, shows himself as 
many, and again the Lord untouchable by any defect, the first cause, 
becomes one again and goes to rest. Thus there is the scriptural declaration 
of His [Atman^s) withdrawing Himself into Himself. For it cannot be that 
the pure Lord merges into the Atman bound down with qualities. . . . 

i.i.ll. And because (it is so) declared in scripture. 

“He is the one supreme and illustrious Lord, who is imperceptibly 
present in every being, who is all-pervading who actuates all beings from 
within, who is the master of all action, who is essentially intelligence and 
who is unmixed with matter, and untouched by qualities.” \Svet, Up, 
VI. 1 1.] For what cannot be conveyed by words cannot be declared by the 
iruti [authoritative texts] ; and it is not fit to assume what is not established 
by authority; for it is not possible that words indicate anything which is 
not named (denoted directly) by any word 

i.i.l5. And (because) that only (i.e., Brahman only) which is (dis- 
tinctly) described by the Mantrovar^a (the Vedic text) is sung as 
annamaya [food], etc.). 

. . .in the term annarasamaya (He who is the perfect essence of good), 
the word ^^rasa^^ used to distinguish food, etc., (from ordinary food, etc.,) 
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shows that only the pure spiritual essence of Brahman is meant, which is 
present in all the various things 

1.1.16. {Anandamaya is) not any other, on account of impossibility. 

For through the knowledge of any other, release is impossible; and in 
support of it, huti has been quoted, that is, “Whoever thus knows Him 
becomes immortal. There is no other path that leads unto Him” \Taitt. 
Ar, ni.xii.7]. 

1.1.17. And on account of the declaration of difference. 

(Of the two, anandamaya cannot be the self.) 

For, “a hundred times the bliss of Prajapati (is the unit of Brahman^ s 
bliss).” “He who fearlessly takes his stand on Him who is beyond com- 
prehension, independent, not fully explained, unsupported by other things, 
— ^he (the votary) attains to the fearless (state). And He who is in the 
self” [TaitL Up. n.7-8]. These and other texts draw distinction (between 
the Lord, [i.e.,] anandamaya^ and the limited self) ; nor is there any conflict 
here with the texts, “That thou art,” [CA. Up. vi.8], “I am Brahman, 
[Br, Up. i.iv.lO].. . .Again, the Bhdgavata has [that] knowledge is the 
understanding of the separateness (from the self) of the Lord, and by the 
perception of separateness, by intense devotion and by duties performed 
irrespective of fruits, (the votary rejoices in heaven). “When the self sees 
the Lord worshipped by the gods as different from the selves and perceives 
His unlimited glory, he becomes liberated from miseries.” [Ath. Up. 
nLi.2.] “He who is not all, is as if He were all. He who is indeed the 
inner guide appears as if he were no guide (guided). He who is the inward 
ruler appears as if He were the outward one (the ruled), He who is known 
as one and many, — ^He is the Purusa dwelling in all bodies ; He is the Lord 
of all powers; He is Brahman. Visnu who rules all from within is named all, 
and said to be all; He is denoted by all names (words) as ‘that,’ ‘I,’ 
‘thou,’ ‘He,’ etc., but not as being essentially identical with all.” . . . 

\Br. Up. IV. iv. 6] 

i.ii.3. . . . the (all-peirading) one is not the embodied self, as it is 
quite impossible (to predicate omnipresence of him). 

(That is,) it is impossible and against fact and reason that one and the 
same self could be in all the bodies (at the same time). 

1.11.5. On account of the emphatic use of the word {Brahman) and 
of the particle of emphasis being used to restrict the word {Brahman). 

1.11.5. (Then) if it be said that (the two) should equally partake 
(of the experiences), it is denied on account of the difference. 

(That is,) if the two, the self and the Supreme Lord, being in the same 
body should be supposed to undergo equally the experiences (of that 
body), the view is refuted on the ground that their power differs. This is 
also said in the Garuda Pur ana, “There is no equality in experience between 
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the Lord and the self; for the Lord is all-knowing, all-powerful, and 
absolute; while the self is of little understanding, of little power and 
absolutely dependent,” and so on 

1.11.11. The two who have entered into the cave, are indeed both 
Atman (the Lord), from this very well-known characteristic, and from 
scripture to that effect. 

The two in the cave (heart) that are drinking (the essence of bliss) are 
only the two forms of Visnu. . . . This dwelling in the cavity of the heart 
is a well-known attribute of Visnu {Brahman) in such texts as “He who 
knows that Brahman as present in the cave of the heart,” [TaitU Up. 
ii.l].... 

1.11.12. And on account of the distinguishing attributes. 

. . .The excellent qualities of the Lord cannot be one by one described; 
for they are (verily) innumerable. Hence He is called Brahman^ which 
means absolutely perfect, so that all His qualities may be (at least) col- 
lectively denoted. And for this reason, this word Brahman (is invariably 
used to denote Visnu as distinguished from other deities). For except the 
supreme Lord, none are of infinite qualities {Brahma Pur ana ). . . . 

. . .From these references and arguments (it would appear), the dis- 
tinction (between the Lord and the self) is not unreal. . . . 

i.ii.22. And from the distinctive attributes and the statement of 
difference, the other two (are not described by the attributes of being 
invisible, etc.). 

Prakrti [Nature] of lifeless character is called the lower aksara [im- 
perishable]. The spiritual prakrti dependent upon Visnu is called the 
higher prakrti or Sri whom they call higher aksara ; and consequently they 
call Hari perfect in excellences, the (Imperishable) aksara higher than the 
higher; thus three aksaras (imperishable entities) are spoken of. From this 
explanation found in the Skanda Parana^ of the three aksaras^ “The one 
higher than the higher aksara'' is indeed a distinguishing attribute (of 
Brahman). And from the text, “He is rid of misery who sees Isa [the Lord] 
to be the other (than the self), worshipped by the gods, and contemplates 
His glory” \Ath. Up. ni.i.2], the express mention of separateness by the 
word anya (“other”), precludes taking the internal ruler to be Rudra, 
though suggested by (the use of) the word “Isa.” 

i.ii.26. If it be objected that (Vaisvanara) is not Brahman on account 
of the word (scriptural passages) dedicated to Agni, etc. and other 
(characteristics of Agni), and from reference to the function of the 
one abiding within; (we reply the objection) is not valid on account 
of the teaching that Brahman is to be contemplated as such, and on 
account of the impossibility (of finding in Agni the attributes de- 
clared in the beginning of the scriptural passages) ; and also for the 
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reason that some idkhins [followers] read of Him (Vaisvanara) as (the 
Person of the description given in the Puru§a Sukta) \Rg Veda x.90]. 

Not being accepted as perfect and falling short of perfection in attributes 
of excellence, all others (gods) are considered non’-Brahman, and Visnu 
only is Brahman^ the Lord. . . . these attributes and acts cannot be predicated 
of others, and so Visnu alone is Vaisvanara. 

i.iii.l. The abode (support) of heaven, etc., (is Brahman only), 
from (the use of) the word Atman which is restricted to Visnu alone. 

1.111.4. Nor [is the abode of heaven] the self; (nor prana the chief 
[of breaths]). 

1.111.5. From the declaration of difference. 

The view of absolute identity cannot be taken; for the text, “He who 
sees the Lord worshipped by the gods as different from himself and under- 
stands His glory,” declares the difference (between the self worshipping 
and the Lord worshipped). 

1.111.6. From the context (i.e., the subject matter of the passages 
being Brahman). 

For the passage has for its subject Paramdtman [Supreme Self], whose 
knowledge is to be acquired by the higher study spoken of in the passage 
beginning with “There are two kinds of study to be known, etc.” \Ath. 
Up. i.i.4]. 

1.111.7. And (also) on account of the two conditions of standing, 
[namely,] being present and eating (described) . 

In the text, “(The two like unto two birds, which are inseparably 
connected and live together, embrace the same tree; of these one eats the 
insipid fruit as sweet; the other without eating shines all round).” Thus 
the Lord is said to stand (to be merely present) shining; while the self is 
subject to the experience of .the consequences of his works: (thereby the 
difference between the Lord and the self is declared) 

I.iii.l 3. (The Sat [Being]) is only He (Visnu), the act of seeing 
being predicated of it, (for the purpose of creation). 

In the text, “He saw that,” etc., the act of seeing (as well as the author- 
ship of creation being predicated of Sat^ by Sat Visnu only is meant (but 
not the lifeless matter). And this characteristic belongs to Him alone as 
supported by the following text; “There is none seeing absolutely other 
than He” \Br. Up* ni.vii.23]; there is none other than that that can see 
[Br. Up. m.viii.ll]. 

I.iii.l 8 . If it be said that from the reference to the other, it is the 
self (that is in the lotus of the heart), we say “no,” on account of the 
impossibility (absence of the attributes in him). 
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But if it be again said that it is the self which is in the 
subtle ether, from the subsequent passage showing the attribute of 
being “free from sin’’ possible in the self, we say “no,” for (the 
subject of the subsequent passage) is the released (self), (the self 
whose essential nature has been delivered from mundane bondage) . 

From the subsequent text, “There he goes about, eating, sporting, 
rejoicing,” [CL Up, vni.xii.S] the self only is, it appears, fit to be taken 
(as referred to) ; but it cannot be done, for even there, the released (self) 
who has attained to his essential state as pure spirit, through the grace of 
the supreme Lord, is declared. . . . 

i.iv.25. And {prakrti is Brahman only) on account of His (divine) 
will being called {prakrti or of His being spoken of as Will, i.e., 
prakrti ) . 

“Let him know the Lord’s will to ht prakrti and the supreme Lord to 
be the master of the Will.” Veda v.iv.lO.] O Eternal One, Thy will 
is variously designated as mahdmdyd [great power], avidyd [ignorance], the 
decree, or mohinl, that which stupifies, prakrti and vdsand [great desire].” 
According to this statement, it is only the will of the Lord that is spoken 
of as prakrti , . . . 

i.iv.26. And because He (Visnu) is directly spoken of as both 
{prakrti and purusa [self]). 

“He is woman; He is man; He prakrti) He is the Lord {purusa) ; He is 
Brahman) He is the support; He is the light, who is the Lord Hari, the 
cause of all; Himself without beginning or end, but the end of all; the 
highest of the high; the original present in all.” . . . 

i.iv.27. {Prakrti is Brahman only) also for the reason that He moulds 
forms out of {prakrti^ the material cause), in which He (also) exhibits 
Himself in various forms (ways), and makes (everything). 

i.iv.28. And because Brahman is called the Source. 

The state of being prakrti consists in being the immediate means of 
bringing forth; and this is indeed declared only of Him, as in the text, 
“Whom the wise clearly find to be the immediate source of beings.”. . . 

n.i.l2. If it be said that as there is no limit to controversial 
reasoning, something to the contrary may always be inferred, we 
say “no,” for even if that be (adopted), absence of final release would 
have to be admitted. 

“So far only reasoning goes and no farther.” No such limit can be 
assigned to reasoning by any authority; consequently when one position 
is advanced, it is possible ‘to make inferences to the contrary also. 

But this viev cannot be held. For, if that should be true, the release 
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which is a fact made known by settled authorities, the contrary being 
possible to be inferred, would come to be given up as impossible. Where- 
fore things are facts as authorities prove, and nothing else (should be 
surmised). So it is said in the Vdmana Pur ana ‘‘Whatever is settled to be 
true by authorities is to be accepted as such and not to be abandoned. 
For in the absence of authority (settled means of proof) it would be 
impossible to prove or disprove anything. ...” 

n.i.l4. If it be said that on account of the statement that (on 
release) the self, the subject of the experiences of mundane life, 
becomes one with the Supreme Being, there is absolute identity, we 
deny it; for (the statement bears an explanation) according to the 
usage of the world. 

In the text, “The works and the intelligent self all become one in the 
immutable Supreme Lord” [Ath. Up, m.ii.7], the emancipated self is said 
to become the Supreme Being. Hence the absolute identity of the two 
(is established) . Wherefore it may be understood to be even before emanci- 
pation, (i.e., in the embodied state) the self is the same Lord, for it would 
not do to accept that one essentially different might become identical 
with another. This view we refute; for the non-distinction spoken of in 
the text may arise as in other cases under observation. For instance, there 
is actually distinction in details though the world may speak of a certain 
quantity of water becoming one with another quantity; so is it here too. 
Accordingly the sruti says, “Just as pure water poured on to (another 
quality of) pure water, becomes only such (water)” \Ka, Up, iv.l5].. . . 
“Even so the self too, though said to be in a state of non-distinction from 
Brahman, does not, however, become absolutely the Lord Himself; for 
there exist the attributes of absolute independence, wisdom, etc,, which 
differentiate Brahman from the self.” And, “ O Hari, thou art of that pure 
essence and character to which it is not possible for Brahma, and Rudra 
and other gods to attain,” “Lord, they do not make approaches to Thy 
glory.” [-5^?. Veda vn.99.1 .] “ O Visnu, no one that was, is or will be, etc.” 
{Rg, Veda vn.99.2,] ... 

ii.i.18. If it be said that (before creation) there was nothing (none 
of the means) on account of the statement of absolute non-existence 
of all things other than Brahman, we say “no”; for other things are 
so spoken of with reference to certain attributes (in certain aspects), 
(as may be seen) from the complementary sentences. 

In the text, “Nor was there asat (the non-existent) ” Veda x. 129.1], 

the non-existence of everything being declared, other things, it may be 
stated, absolutely had no existence (before creation) . But this view cannot 
be held: for the whole body of other things is spoken of as asat or non- 
existent on account of some particular attributes (in certain aspects), 
viz., the state of being not manifest, of being absolutely dependent, etc.,” . . . 
“Without beginning or end (through eternity) this world has continued 
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to exist as such. There is nothing here to be questioned. In no place or 
time was this world ever observed otherwise by anybody in the past, nor 
will it be, in the future.” “They say that the world is unreal, baseless, 
without a Lord. ” [GUd xvi.8.] The ignorant say that the world is unreal, 
for they are really ignorant of the supreme power of Hari the Lord, who, 
boundless in wisdom, having created such a world of real existence, has 
become the author of real work. Therefore they call Him the author of 
real work, because He indeed creates this world a perfect reality. And 
also they call Him the Maker of things eternal, for He always makes things 
eternal. “The world which thou hast made is real indeed, for it is not 
empty.” Veda x.55.6.] From such sruiis and smrtis [traditional texts], 
it is clear that besides Brahman there were other things in the beginning. 

“If there appears a conflict between (different) statements (of Jruti)^ 
the understanding of the subject should be guided in the light of the 
judgment conveyed by that statement which is consistent with reason. 
But no reasoning independent of Testimony of the Word is admissible” 
{Brhat-Samhitd), Further on it says, “Where Vedic passages mutually 
appear conflicting, there the meaning should be sought out on the strength 
of the collated evidence and accurate direct perception.” 

. . .When contradictory statements occur in the Vedas and in the works 
that follow in the footsteps of the Vedas, one of them must be interpreted 
differently from what it may seem to convey, so as to reconcile it with the 
statement (or statements) of which the meaning is otherwise deter- 
mined. . . . 

n.i.29. And in the Lord only find place such (inconceivably) vast 
and various wonderful (powers). 

Only the Supreme Lord and no other (not the self) has such extra- 
ordinary and inconceivable powers (which make what is impossible 
elsewhere possible in Him). This is clearly declared in the following texts. 
“The eternal Lord is possessed of wonderful powers; and like powers 
cannot be found in others.” . . . 

11.11.28. The non-existence (of external things, i.e., of the world) 
cannot be majintained, on account of our being conscious of them. 

Further it cannot be said that the world itself is non-being, or non-being 
itself the world, for it is actually perceived (as entity), being the object of 
accurate knowledge (as existing). 

11.11.29. And on account of the difference of characteristics (the 
world is not non-existent), as those of dreams, etc., are. 

And it cannot be said that as the creatures of a dream, etc., (are), the 
world too, though an object of perception, is non-entity; for, unlike the 
world, the creations of a dream, etc., are objects of a widely different 
perception thus: “This is a mere dream, this is not the serpent,” and so 
on. And there is no such authority here (as would prove non-existence 
of the world). 
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ii.ii.SO. The world is not vijndna (consciousness or thought), for it 
is not so perceived. 

The world is not a mere mode of the mind ; for nobody has perceived 
it to be such in his experience. 

u.ii.SL And because of its (of consciousness) momentary duration. 

Vijndna or consciousness is only of a moment’s duration, whereas the 
objects have been shown to be (and are) permanent. Hence, too, the 
mind and the world outside cannot be said to be identical. 

ii.ii.32. And because of the absence of, and of the conflict with, 
reason and all authorities, in every position (the systems opposed to 
huti are to be rejected). 

11.111.18. The Intelligent Being (the self too) is indeed born from 
the Supreme Lord only, (as seen from ... the same scriptural passage) . 

11.111.19. And also on account of the possibility (of considering the 
self as having a birth) . 

Though the self is eternal, still it is possible to speak of him as being 
born, with reference to the (embodied) condition (to which he is sub- 
jected) 

ii.iii,23. And (the text declaring pervasion refers to Brahman^ not 
to the self) on account of the term belonging to Himself (directly 
expressing Visnu) and (of His characteristic) of being immeasurable. 

. . .From the term Atman and the characteristic of being immeasurable 
found in the subsequent sentence of the Vedic passage, the pervasion 
spoken of in the previous text is only predicated of the Lord with reference 
to one and all of his forms. . . . 

n.iii.27. The extending beyond of parts is as in the case of odour; 
and thus scripture also declares. 

Just as fragrance goes forth separated from the flower, so from the 
individual self parts go forth separated by the inconceivable power of the 
Lord 

‘'That thou art.” \Ch, Up, vi.viii.7); ‘T am Brahman [Br, Up, 
mav.lO]. In these and like texts, identity of the self with the Supreme 
Being seems to be (declared). On the other hand, separateness appears to 
be stated in such texts as, "The eternal of the eternal, the intelligent of 
the intelligent” [SvsL Up. vi.l3], "Two birds which are inseparable 
friends, etc.” \Svet, Up, iv.6]. To remove this contradiction, the following 
sutra proceeds, 

n.iii.28. The self is separate from (not one with. Brahman)^ from 
the statements in sruti. 
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‘‘The Supreme Lord is absolutely separate from the whole* class of 
selves; for He is inconceivable, exalted far above the selves, most high, 
perfect in excellences and He is eternally blessed, while from that Lord 
this self has to seek release from bondage.” From this KauRka 
embodying a reasoning, it is plain that the self is separate from the Lord, 
not one with him. 

ii.iii.29. Only on account of having for his essence qualities similar 
to those of Brahman^ the self is spoken of as Brahman^ as in the case 
of the all-wise Brahman. 

Since the essence (i.e., the very nature) of the self consists only of 
wisdom, bliss and other qualities similar (in some degree) to those of 
Brahman^ there proceeds the statement that the self is one with (like) 
Brahman \. . . 

Origination has been predicated also of the self; hence he cannot be 
said to have the eternal association of karma (actions) or to attain to eternal 
existence. . . . 

n.iii.30. The contradiction affecting the authoritativeness of huti 
does not arise, since the self has existed all along with the Supreme 
Being, it being thus observed also in sruti. 

. , .The power to do (everything). . .has been predicated only of the 
Lord. But in the text, “According as he does work, he attains to the 
result” [Br. Up. iv.iv.5] it is predicated of the self. To reconcile this 
contradiction, the Sutrakara says. [Introductory commentary to ii.iii.33] : 

11.111.33. (The self too) is an agent, for (then only) sruti (consisting 
of permission and prohibition) has a (real) purport; (otherwise it 
would be purportless). 

11.111.34. (The self is an agent in reality) on account of sruti de- 
claring the blissful activities (of the released self) . 

For instance in the text, “With women, or in vehicles, or with those 
who obtain release along with him, or those that had obtained release 
before him, (he diverts himself) ” \Ch. Up. vin.xii.3], &c., (his real activity 
is spoken of) even in heaven. 

11.111.35. (Here too, the self is a real agent) on account of his 
adapting (means to ends). 

Further, since the self is seen (in this world) to adapt means, etc., to 
ends (for obtaining salvation as well as accomplishing the desired results), 
he is a real agent. 

11.111.36. The self is an agent, also on the ground of his being 
directed to do the work of meditation, . . . 


1 Kau^ltaki Upanisad. 
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. . . Then how does this agree with the statement that the Lord is the 
sole agent? In reply to this question, the Sutrakara says: 

ii.iii.37. He has not the freedom (absolute power) of action, as of 
perception. 

11.111.39. And on account of the absence of the feeling in him of 
being perfect (accomplished). 

And because the dependent state appears from the absence of the sense 
of being accomplished (i.e., the feeling of satisfaction and confidence in 
himself), therefore (the absolute agentship of the Lord and the dependent 
agentship of the self) must be distinctly understood. 

11.111.40. And even as the carpenter (the self is an agent) in double 
fashion. 

As the carpenter is an agent under the master who asks him to work and 
is also an agent by himself, so in the case of the self there is the guidance 
of the Lord, as well as his own capacity for action. 

11.111.42. . . .The Lord impels the self to action, only according to 
(the tendency of) his previous actions and his effort (or aptitude), 
so that the injunctions and prohibitions are not purportless, etc. 

11.111.43. . . .The self is a part of the Lord, on account of his being 
declared to be variously related to him; also declared otherwise (as 
unrelated) ; . . . 

n.iii.46. (The Supreme Being, with regard to His manifestations) 
does not thus (consist of separate parts) ; just as (the superior deities 
presiding over) superior light, etc., are not. 

, . . selves and the manifestations of the Lord are both spoken of as 
parts, . . . (not-different from Himself) ; just as the idea of part cannot be 
the same with regard to both the great fire at the end of the world (which 
is but a part of fire) and the fire-fly which is also considered a part of 
fire;. . . 

ii.iii,50. Also for the reason that the self is but a reflection (of the 
Lord), . . . 

m,ii.l8. And (if it be said that), for the self-same reasons, the 
similarity (between the Lord and selves) is the similarity, i.e., ab- 
solute identity (which exists between the Lord and His manifesta- 
tions), it is denied; for it (absolute identity) cannot be, just as (it does 
not exist) between Surya (the sun), etc., and their images. 

It may appear that since there is thus no difference whatever between 
the manifestations of the Lord mutually and since there is similarity in 
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the self also, the same non-difference (absolute identity of the self with 
Brahman) might be supposed. To refute such as upposition the Sutrakara, 
having stated that the self is an image of the Lord, . . . shows that he is 
quite distinct from Him. Sruti and smrti declare the same thus: ‘‘The 
selves stand as so many reflections with regard to the different forms of 
the Lord.” [Br, Up. iv.v.l9.] “Just as the many images reflected on the 
surface of water are like the sun, so are the little selves of the world said 
to be like the Lord,” and so on. 

For the same reasons, that is, on account of separateness, of dependence 
upon, and of likeness to, the Lord, the comparison of the images of the 
sun, etc., is instituted in the case of the self, not as being conditioned by 
anything (like a mirror, etc.).. . . 

ni.ii.32. (The qualities of Brahman are of a different nature), on 
account of His being declared as the bridge, as that which is beyond 
measure (absolutely perfect), as related (the original of the reflected 
qualities in the self), and as being quite distinct from those of the 
world. 

iii.ii.39. The fruit (is obtained) from Him only, for this is possible 
(reasonable). 

Only hence, (that is, from the Lord alone) the fruit is obtained; for it 
cannot be from the inanimate karma [principle of cause and effect], which 
is incapable of independent activity. 

111.11.41 . Dharma [righteousness] is the rewarder and it springs only 
from Him; Jaimini holds this view from such {iruti). 

Only that karma springs from the Lord which is the cause of fruit. Thus 
Jaimini thinks, from the Vedic statement, “Indeed He only causes the 
self to do the righteous deed, etc.” \Kausitaki Up. v.iii.8]. 

111.11.42. Badarayana says the aforesaid [Brahman) (as well as 
dharma are the cause of fruit) as they are declared to be such (in 
general terms) ; but with a difference (viz., Brahman is the agent and 
karma is the means). 

Though the Supreme Being and karma (action) ^ are both the cause of 
fruit, karma does not guide the Supreme Being; on the other hand it is 

the Supreme Being that guides and rules (our) action And the glorious 

Lord confers knowledge (on the devoted self) for his righteousness, and 
absolves him from sin and leads him to eternal bliss ; (such is the boundless 
mercy of the Lord). The mere instrumentality of karma has been already 
spoken of in the text, “Matter, action, time, etc., exist or cease to exist 
at the pleasure of the Lord.” 

1 Karma means both action and the law of cause and effect as bringing about the fruits 
of action. See above, ni.ii.39. 
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iii.iii.L {Brahman) is the object of that knowledge which results 
from the conclusion of an enquiry into all sruti\ for the injunctions, 
etc., are not special. 

. . .For, ‘‘Meditate on Him as the Atman only” [Br. Up, iii.iv.7] — this 
and similar injunctions and the reasoning comprehended by them are not 
of a special character (i.e., they apply equally to all grades of devotees) .... 

m.iii.43. Discernment (accurate perception) of truth and con- 
clusive understanding of the Vedas are different from the direct 
perception of that {Brahman ) ; and their direct (immediate) result is 
indeed the removal of obstacles (to direct perception). 

Decisive ideas of all that is true and the conclusive understanding of 
all sruti that such and such is the meaning and no other, are both quite 
different from the direct perception of Brahman, By the term “indeed,” 
the Sutrakara points to the iruti^ “Verily the Atman is to be seen, heard, 
thought and meditated on” [Br, Up, iv.iv.5] — the consequence of hearing, 
etc., (study, etc.,) is the removal of obstacles to seeing Brahman^ such as 
ignorance, wrong knowledge, doubt, etc. And the Brahmatarka has the 
following: “By hearing (studying sruti) ^ by reasoning and by contempla- 
tion, having expelled the gloom of ignorance, wrong knowledge, and doubt, 
he obtains sight of Brahman 

m.iii.48. Knowledge only is the means of release (as seen from the 
emphatic statement), 

“Having known Him thus, he overcomes death, and there is no way 
leading unto Him (to release) other than knowledge” \J§vet, Up, 111.8]. 
From this emphatic statement, only by means of knowledge, it is clear, 
release is to be obtained. 

in.iii,49. And from the (actual) seeing (of the Lord), as sruti says. 

m.iii.5L (The perception of Brahman) arises also from devotion, 
etc. 

m.iii.53. Though all the forms of Brahman are identical, from the 
ordinary sight (of any form) final release cannot result, as from death 
(at any time) ; nor does attaining to other regions (constitute final 
release) indeed. 

m.iii.54. (That perception is, however, caused) only by the Su- 
preme; (still) such a declaration of sruti (is admissible), for devotion 
is (indeed) the pre-eminent (means). 

As the Supreme Being of His own accord shows Himself in consideration 
of the self’s devotion and bestows upon him final beatitude, devotion 
becomes the foremost of all the means, and consequently it is spoken of 
as the only means, . . , 
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iii. iv.26. The requisiteness of all the duties is only towards the 
production of knowledge, as that of the horse in journeying, since it 
is seen from the text, ‘'By sacrifice, etc.’’ 

There is the need for the performance of all the duties towards the 
production of knowledge as it is seen from the sruti: “They seek to know 
Him by means of sacrifices, distribution of gifts, penance (or the imparting 
of knowledge), by abstinence” (Br. Up, vi.iv.22); just as only for the 
purpose of journeying the horse and other (conveyances) are required, 
not for the act o*f getting into the village, etc., when he has journeyed the 
distance. 

ni.iv.27. Notwithstanding, the wise man shall be possessed of 
devotional tranquility, control of senses, etc., on account of these 
being specially enjoined upon him (the wise), and on account of their 
being the cause of enhancing the effect of knowledge and, as such, 
being fit to be necessarily observed. 

iv. i.5. Atman is to be contemplated as Brahman (the perfect) ; for 
(this) is the best, (i.e., to contemplate Him as perfect is the best means 
of gaining His perfect grace). 

iv.i. 13. On the attainment of the sight of that [Brahmari)^ the non- 
clinging of all subsequent sin and the destruction of all previous sin 
result, (as seen) from Vedic declaration to that effect. 

iv.ii.7. The intelligent is not withdrawn into the Lord; for 

she is co-existent with the Person (the Lord) (in time and space), 
never subject to mundane bondage; and she is eternally blessed, but 
not in consequence of meditation. 

iv.ii,9. . . . the Lord is greater than she in point of subtlety and in 
the extent of qualities; (they are not equals) ; as seen from the sruti 
announcing it. 

iv.ii.lO. Hence without prejudice (to the supremacy, i.e., the 
special attributes of the Lord, there is the aforesaid equality between 
prakrti and the Lord). 

iv.ii.l2. If it be said that the equality with the Lord being denied 
of all, {prakrti^ too, cannot be on an equality with Him), it is to be 
denied, for the equality with the Lord is denied of the individual 
self. 

iv.ii.l6. (For, of the released) there is no division (i.e., there is 
oneness of will, purpose, etc.,) on account of the statement (to that 
effect). 
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The Gaupavana sruti says: ‘‘These Gods having entered into the Lord 
become eternal; are of real desires and of real thoughts; and at their 
pleasure go everywhere, within and without.” Thus from the above state- 
ment, it is plain that the desires of the released are real, because those 
desires are not different from (i.e., they are at one with) the desires, etc., 
of that Supreme Lord of all. ... It is also said in the Brahma^ “The attribute 
of having real desires as well as real power possessed by the released is 
true only because they are at one (agree) with those of the perfect Lord ; 
but nothing else (more) is predicated of them.” 

rv.iv.6. Audulomi^ thinks that the released enjoy blessings by 
their absolutely intelligent (and essential) personality, for they are 
of such essence. 

iv.iv.lO. Badari^ considers that the released have no physical 
frame (and their enjoyment proceeds with the essentially intelligent 
body), for sruti speaks to that effect. 

Badari says that, except one of pure intelligence, the released have no 
other body, for it is said in the Kauntharavya iruti thus: “Indeed he then 
becomes destitute of body; and him that is without a body, pleasure and 
pain do not touch, with which indeed this embodied being is afflicted.” 

rv.iv.ll. Jaimini^ asserts the existence of a physical body (too), 
on account of alternatives declared (in the huti). 

Jaimini thinks that there is also the other body (i.e., other than the 
body consisting of pure intelligence) in the case of the released as optional 
assumption of such a body is spoken of in the Udddlaka sruti thus: “He 
who thus knows the Supreme Lord, when released, sees Him, hears Him 
distinctly, with a lustrous body consisting only of intelligence or non- 
intelligent matter {hiddhasattva) y everlasting or temporary; and thereby he 
becomes simply blessed and blessed only, and nothing that is not blissful 
touches him.” 

iv.iv.l2. Hence (i.e., on account of both being facts as stated in 
scripture) Badaraya3;ia accepts both the views 

. . .the enjoyment of blessings by the released may take place by means 
of an external body as well as by the body of pure intelligence identical 
with (each) self. Thus Badarayana judges. 

rv.iv.l3. In the absence of an external body, it (the experience of 
enjoyment) may arise as in the sandhyd (the state of dreaming) . 

iv.iv.l4. When the external body is present (i.e., is assumed by 
the mukta [the freed self] at his will) (the enjoyment may take place) 
as in the state of wakefulness. 

1 Brahma is an abbreviation for the Brahma Purdm. 

* An Upanisadic philosopher. ® A Sariikhya philosopher. 

* Author of the Pwrva Mvmdmsd Sutra. 
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iv.iv.15. Their entering into a body is like the presence of the 
flame (in the wick), (is only for the enjoyment of blessings), for huti 
shows that. 

Though they enter a body, they light it up (with their own lustre) and 
enjoy only blessings that are the results of virtues (practised after the sight 
of Brahman)^ and are never liable to the experience of miseries, etc., just 
as the lustrous flame in a lamp, etc., consumes only the oil, etc., in it but 
not the soot, etc. For the sruti declares thus: “For then, indeed, the self 
has got over all miseries and become directly related to the Lord who is 
seated in the heart of all.’’ [Br, Up, vi.iii.22.] 

And it should not be supposed that the above statement refers to him 
that has attained to svarga [heaven] and other regions, on the strength of 
such texts as “ In the world of svarga there is no fear whatever. ” \Ka, Up, 
1 . 12 .] 

iv.iv.17. The released self obtains all wishes except the power of 
(creating) the world, etc. 

iv.iv.20. And (they have) no control over the effected world, for 
thus {iruti) declares. 
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CHAPTER XVI 



SRI AUROBINDO 


Sri Aurobindo (Arabinda Chose, 1872-1950) was widely accepted as 
the great mystic-philosopher of present-day India. Attained by mystical 
insight and expressed in brilliant literary and rational form, the philosophy 
of Sri Aurobindo constitutes a point of view which he considers to be 
original Vedanta but which stands in strong opposition to the Advaita 
Vedanta of Sarnkara on several basic issues. 

His synthetic doctrine is one which calls for the universal expression of 
the Absolute in, and the development of the Absolute through, a series of 
grades of reality from matter up to the absolute spirit. Sri Aurobindo 
rejects categorically what he considers to be the illusionism of Saihkara 
as untrue to Vedanta and as untrue to his own vision of reality. The 
descent of the Absolute into the finite, which would be inexplicable on the 
basis of Samkara’s negativistic interpretation, is necessitated in Sri Auro- 
bindo’s view as the inevitable expression of the essential power of Brahman, 

There is no part of reality which is not in some degree infused with the 
absolute spirit. For this reason, evolution of lower forms into higher forms, 
as well as the reverse process of involution, is almost inevitable, although 
great effort is demanded on the part of man to rend the veil which seems 
to separate the Absolute from the finite. Man’s task on earth is to achieve 
identity with the Absolute by passing beyond the realm of the mental 
through a supra-mental change; the mental level does not constitute the 
limit of man’s progress because it does not constitute the limit of his funda- 
mental nature. To achieve this identity, however, it is necessary for man 
to prepare himself for the leap by an elaborate discipline oi yoga — called 
‘‘integral by Sri Aurobindo because of its comprehensive and all- 

inclusive transformation of the state of mind and the life of the individual. 
As Sri Aurobindo says, “This illumination and change must take up and 
re-create the whole being, mind, life and body; it must be not only an 
inner experience of the Divinity, but a remoulding of both the inner and 
outer existence by its power.” Such preparation is however, not sufficient. 
Man must prepare himself, but the Supreme Being alone is capable of 
enabling man to achieve his ultimate destiny. 

These are the basic principles of Sri Aurobindo’s general point of view 
of reconciliation between matter and spirit, God and man, the finite 
world and absolute reality, and the one and the many. 
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Man must progress from mind to supermind and is to achieve the life 
of what Sri Aurobindo calls Gnostic Being or the divine life. This divine 
life, constituting, as already indicated, a remolding of both the inner and 
the outer existence of man, is to produce “a new order of beings and a 
new earth-life.” The achievement of the divine life, among men on earth, 
is the goal which Sri Aurobindo wants man to achieve. From the larger 
point of view, not the individualistic, this means essentially that the mind- 
life of men must be prepared to receive the divine inner life on earth by 
a complete transition from the point of view of worldliness atid materiality 
to a realization of their spiritual nature and by establishing the complete 
dominance of the spirit in the physical, vital, and mental life on earth. 
For Sri Aurobindo, as for most Indian thinkers, it is not enough to realize 
that this is the ultimate truth; for him, the truth must be lived — the truth 
of the spiritual essence of all reality must be made the motivating force 
of aU life. 

As said above, Sri Aurobindo is a mystic-philosopher. Part of the 
meaning of this characterization is that Sri Aurobindo has gained his 
enlightenment concerning the ultimate truth from his own intuitive mystic 
vision. He insists that all ultimate truth must be achieved in this way. 
Reason and science are limited in their perspectives and in their possi- 
bilities and cannot achieve the ultimate vision which transcends the 
physical, the vital, and the mental. Reason is significant in its own sphere, 
but truth of spirit transcends truth of life and can be achieved only by 
the direct experience of mystic insight. On the basis of his mystic vision, 
Sri Aurobindo formulates a philosophy which — like the rationally grounded 
philosophy of Radhakrishnan to be described in the next chapter — 
eliminates the alleged negativism and illusionism of traditional Indian 
philosophy and thus prepares the w'ay for a more positive way of life for 
the Indian people and which makes possible a much greater mutual 
philosophical understanding of India and the West, and eventually — 
possibly — a significant synthesis of Eastern and Western thouerht. 
(G.A.M.) 

Selections in this chapter are taken from Arya and from The Life Divine^ 
American edition (New York: The Greystone Press, 1949). Nowpublished 
by E. P. Dutton & Co., Inc. 


1. The Value of Philosophical Thought 

There is no greater error than to suppose, as the “practical’' man 
is wont to do, that thought is only a fine flower and ornament of life 
and that political, economic and personal interests are the important 
and effective motors of human action. We recognise that this is a 
world of life and action and developing organism; but the life that 
seeks to guide itself only by vital and material forces is a slow, dark 
and blundering growth. It is an attempt to approximate man to the 
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method of vegetable and animal existence. The earth is a world of 
life and matter but man is not a vegetable nor an animal; he is a 
spiritual and a thinking being who is set here to shape and use the 
animal mould for higher purposes, by higher motives, with a more 
divine instrumentation. 

Therefore by his very nature, he serves the working of a Thought 
within him even when he is ignorant of it in his surface self. The 
practical man who ignores or despises the deeper life of the Idea, is 
yet serving that which he ignores or despises. 

The problem of thought therefore is to find out the right idea and 
the right way of harmony; to restate the ancient and eternal spiritual 
truth of the Self, so that it shall re-embrace, permeate and dominate 
the mental and physical life; to develop the most profound and vital 
methods of psychological self-discipline and self-development so that 
the mental and psychical life of man may express the spiritual life 
through the utmost possible expansion of its own richness, power and 
complexity; and to seek for the means and motives by which his 
external life, his society and his institutions may remould themselves 
progressively in the truth of the spirit and develop towards the utmost 
possible harmony of individual freedom and social unity. 

Throughout the world there are plenty of movements inspired by 
the same drift, but there is room for an effort of thought which shall 
frankly acknowledge the problem in its integral complexity and not 
be restrained in the flexibility of its search by attachment to any cult, 
creed or extant system of philosophy. 

The effort involves a quest for the truth that underlies existence 
and the fundamental law of its self-expression in the universe — the 
work of metaphysical philosophy and religious thought; the sounding 
and harmonising of the psychological methods of discipline by which 
man purifies and perfects himself— the work of psychology, not as it 
is understood in Europe, but the deeper practical psychology called 
in Indmyoga] and the application of our ideas to the problems of 
man’s social and collective life. 

Philosophy and religious thought must be the beginning and 
foundation of any such attempt; for they alone go behind appearances 
and processes to the truth of things. The attempt to get rid of their 
supremacy must always be vain. Man will always think and generalise 
and try to penetrate behind the apparent fact, for that is the im- 
perative law of his awakened consciousness; man will always turn his 
generalisations into a religion, even though it be only a religion of 
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positivism or of material law. Philosophy is the intellectual search 
for the fundamental truth of things, religion is the attempt to make 
the truth dynamic in the soul of man. They are essential to each 
other; a religion that is not the expression of philosophic truth 
degenerates into superstition and obscurantism, and a philosophy 
which does not dynamise itself with the religious spirit is a barren 
light, for it cannot get itself practised. 

Unity for the human race by an inner oneness and not only by an 
external association of interests; the resurgence of man out of the 
merely animal and economic life or the merely intellectual and 
aesthetic into the glories of the spiritual existence ; the pouring of the 
power of the spirit into the physical mould and mental instrument, 
so that man may develop his manhood into that true supermanhood 
which shall exceed our present state as much as this exceeds the 
animal state from which science tells us that we have issued. These 
three are one; for man’s unity and man’s self-transcendence can 
come only by living in the spirit. {Atya, Aug. 15, 1915, pp. 2-9.) 

All philosophy is concerned with the relations between two things, 
the fundamental truth of existence and the forms in which existence 
presents itself to our experience. The deepest experience shows that 
the fundamental truth is truth of the spirit; the other is the truth of 
life, truth of form and shaping force and living idea and action. Here 
the West and the East have followed divergent lines. The West has 
laid most emphasis on truth of life and for a time came to stake its 
whole existence on truth of life alone, to deny the existence of Spirit 
or to relegate it to the domain of the unknown and unknowable; 
from that exaggeration it is now beginning to return. The East has 
laid most emphasis on truth of the spirit and for a time came, at least 
in India, to stake its whole existence upon that truth alone, to neglect 
the possibilities of life or to limit it to a narrow development of a 
fixed status; the East too is beginning to return from this exaggera- 
tion. The West is reawaking to the truth of the spirit and the spiritual 
possibilities of life, the East is reawaking to the truth of life and tends 
towards a new application to it of its spiritual knowledge. Our view 
is that the antinomy created between them is an unreal one. Spirit 
being the fundamental truth of existence, life can be only its mani- 
festation; Spirit must be not only the origin of life but its basis, its 
pervading reality and its highest and total result. But the forms of 
life as they appear to us are at once its disguises and its instruments 
of self-manifestation. Man has to grow in knowledge till they cease 
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to be disguises and grow in spiritual power and quality till they 
become in him its perfect instruments. To grow into the fulness of 
the divine is the true law of human life and to shape his earthly 
existence into its image is the meaning of his evolution. {Arya^ 
July 15, 1918, pp. 764-5.) 

2. The Search for Reality through Aspiration, 

Senses, Reason, and Intuition'^ 

The earliest preoccupation of man in his awakened thoughts and, 
as it seems, his inevitable and ultimate preoccupation, — for it sur- 
vives the longest periods of scepticism and returns after every banish- 
ment, — is also the highest which his thought can envisage. It 
manifests itself in the divination of Godhead, the impulse towards 
perfection, the search after pure truth and unmixed bliss, the sense 
of a secret immortality. The ancient dawns of human knowledge have 
left us their witness to this constant aspiration; today we see a 
humanity satiated but not satisfied by victorious analysis of the 
externalities of Nature preparing to return to its primeval longings. 
The earliest formula of wisdom promises to be its last, — God, light, 
freedom, immortality. {The Life Divine, p. 3.) 

... To know, possess and be the divine being in an animal and 
egoistic consciousness, to convert our twilit or obscure physical men- 
tality into the plenary supramental illumination, to build peace and 
a self-existent bliss where there is only a stress of transitory satis- 
factions besieged by physical pain and emotional suffering, to establish 
an infinite freedom in a world which presents itself as a group of 
mechanical necessities, to discover and realise the immortal life in a 
body subjected to death and constant mutation, — this is offered to 
us as the manifestation of God in matter and the goal of Nature in 
her terrestrial evolution. To the ordinary material intellect which 
takes its present organisation of consciousness for the limit of its 
possibilities, the direct contradiction of the unrealised ideals with the 
realised fact is a final argument against their validity. But if we take 
a more deliberate view of the world’s workings, that direct opposition 
appears rather as a part of Nature’s profoundest method and the seal 
of her completest sanction, {ibid,, p. 4.) 

We arrive at the conception and at the knowledge of a divine 
existence by exceeding the evidence of the senses and piercing beyond 
the walls of the physical mind {ibid,, p. 58.) 

1 This and following sectional headings are editorial additions. 
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. . .To correct the errors of the sense-mind by the use of reason is 
one of the most valuable powers developed by man and the chief 
cause of his superiority among terrestrial beings. 

The complete use of pure reason brings us finally from physical to 
metaphysical knowledge. But the concepts of metaphysical know- 
ledge do not in themselves fully satisfy the demand of our integral 
being. They are indeed entirely satisfactory to the pure reason itself, 
because they are the very stuff of its own existence. But our nature 
sees things through two eyes always, for it views them doubly as idea 
and as fact and therefore every concept is incomplete for us and to 
a part of our nature almost unreal until it becomes an experience. . . . 

... In reality, all experience is in its secret nature knowledge by 
identity; but its true character is hidden from us because we have 
separated ourselves from the rest of the world by exclusion, by the 
distinction of ourself as subject and everything else as object, and we 
are compelled to develop processes and organs by which we may 
again enter into communion with all that we have excluded. We 
have to replace direct knowledge through conscious identity by an 
indirect knowledge which appears to be caused by physical contact 
and mental sympathy. This limitation is a fundamental creation of 
the ego and an instance of the manner in which it has proceeded 
throughout, starting from an original falsehood and covering over 
the truth of things by contingent falsehoods which become for us 
practical truths of relation. 

From this nature of mental and sense knowledge as it is at present 
organised in us, it follows that there is no inevitable necessity in our 
existing limitations. They are the result of an evolution in which 
mind has accustomed itself to depend upon certain physiological 
functionings and their reactions as its normal means of entering into 

relation with the material universe It is possible for the mind — 

and it would be natural for it, if it could be persuaded to liberate 
itself from its consent to the domination of matter, — to take direct 
cognisance of the objects of sense without the aid of the sense-organs. 
This is what happens in experiments of hypnosis and cognate psycho- 
logical phenomena. Because our waking consciousness is determined 
and limited by the balance between mind and matter worked out 
by life in its evolution, this direct cognisance is usually impossible in 
our ordinary waking state and has therefore to be brought about by 
throwing the waking mind into a state of sleep which liberates the 
true or subliminal mind. Mind is then able to assert its true character 
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as the one and all-sufficient sense and free to apply to the objects of 
sense its pure and sovereign instead of its mixed and dependent 
action. Nor is this extension of faculty really impossible but only 
more difficult in our waking state, — as is known to all who have been 
able to go far enough in certain paths of psychological experiment. 

. . * It is possible, once we have entered by any of the senses into 
relation with an external object, so to apply the manas [mind] as to 
become aware of the contents of the object, for example, to receive 
or to perceive the thoughts or feelings of others without aid from 
their utterance, gesture, action or facial expressions and even in 
contradiction of these always partial and often misleading data. 
Finally, by an utilisation of the inner senses, — that is to say, of the 
sense-^powers, in themselves, in their purely mental or subtle activity 
as distinguished from the physical which is only a selection for the 
purposes of outward life from their total and general action, — we are 
able to take cognition of sense-experiences, of appearances and images 
of things other than those which belong to the organisation of our 
material environment 

None of them [these extensions of faculty], however, leads to the 
aim we have in view, the psychological experience of those truths 
that are ‘‘beyond perception by the sense but seizable by the per- 
ceptions of the reason,’’ buddhigrdhyam atlndriyam}- They give us only 
a larger field of phenomena and more effective means for the ob- 
servation of phenomena. The truth of things always escapes beyond 
the sense. Yet is it a sound rule inherent in the very constitution of 
universal existence that where there are truths attainable by the 
reason, there must be somewhere in the organism possessed of that 
reason a means of arriving at or verifying them by experience. The 
one means we have left in our mentality is an extension of that form 
of knowledge by identity which gives us the awareness of our own 
existence 

. . . We have to go beyond the mind and the reason. The reason 
active in our waking consciousness is only a mediator between the 
subconscient All that we come from in our evolution upwards and 
the superconscient All towards which we are impelled by that evolu- 
tion. The subconscient and the superconscient are two different 
formulations of the same All. The master-word of the subconscient 
is Life, the master-word of the superconscient is Light. In the sub- 
conscient knowledge or consciousness is involved in action, for action 

^ Bhagamd-gita vi.21. 
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is the essence of Life. In the superconscient action re-enters into 
Light and no longer contains involved knowledge but is itself con- 
tained in a supreme consciousness. Intuitional knowledge is that 
which is common between them and the foundation of intuitional 
knowledge is conscious or effective identity between that which knows 
and that which is known; it is that state of common self-existence in 
which the knower and the known are one through knowledge. But 
in the subconscient the intuition manifests itself in the action, in 
effectivity, and the knowledge or conscious identity is either entirely 
or more or less concealed in the action. In the superconscient, on 
the contrary, Light being the law and the principle, the intuition 
manifests itself in its true nature as knowledge emerging out of con- 
scious identity, and effectivity of action is rather the accompaiftment 
or necessary consequent and no longer masks as the primary fact. 
Between these two states reason and mind act as intermediaries which 
enable the being to liberate knowledge out of its imprisonment in the 
act and prepare it to resume its essential primacy. When the self- 
awareness in the mind applied, both to continent and content, to 
own-self and other-self, exalts itself into the luminous self-manifest 
identity, the reason also converts itself into the form of the self- 
luminous intuitional knowledge. This is the highest possible state of 
our knowledge when mind fulfils itself in the supramental. {ibid.^ 
pp. 59-63.) 

. . .Ancient Vedanta seized this message of the intuition and 
formulated it in the three great declarations of the Upanisads, “I am 
He,” *‘Thou art That, O Svetaketu,” ‘'All this is the Brahman; this 
Self is the Brahman,^^ (zizW., p. 65.) 

An unknowable which appears to us in many states and attributes 
of being, in many forms of consciousness, in many activities of energy, 
this is what Mind can ultimately say about the existence which we 
ourselves are and which we see in all that is presented to our thought 
and senses. It is in and through those states, those forms, those 
activities that we have to approach and know the Unknowable. But 
if in our haste to arrive at a unity that our mind can seize and hold, 
if in our insistence to confine the Infinite in our embrace we identify 
the reality with any one definable state of being however pure and 
eternal, with any particular attribute however general and com- 
prehensive, with any fixed formulation of consciousness however vast 
in its scope, with any energy or activity however boundless its appli- 
cation, and if we exclude all the rest, then our thoughts sin against 
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Its unknowableness and arrive not at a true unity but at a division 
of the Indivisible, {ibid.^ pp. 34~5.) 

. . .Only, the positive and synthetic teaching of the Upanisads 
beheld sat [existence] and asat [non-existence] not as opposites de- 
structive of each other, but as the last antinomy through which we 
look up to the Unknowable. And in the transactions of our positive 
consciousness, even unity has to make its account with multiplicity; 
for the many also are Brahman, It is by vidyd^ the knowledge of the 
oneness, that we know God ; without it avidyd^ the relative and mul- 
tiple consciousness, is a night of darkness and a disorder of ignorance. 
Yet if we exclude the field of that ignorance, if we get rid of avidyd 
as if it were a thing non-existent and unreal, then knowledge itself 
becomes a sort of obscurity and a source of imperfection. We become 
as men blinded by light so that we can no longer see the field which 
that light illumines, {ihid,^ p. 35.) 

3. What is Reality? The One or the Many? 

. . .They [the ancient sages of the Upanisads] had the patience 
and strength to find and to know; they had also the clarity and 
humility to admit the limitation of our knowledge. They perceived 
the borders where it has to pass into something beyond itself. It was 
a later impatience of heart and mind, vehement attraction to an 
ultimate bliss or high masterfulness of pure experience and trenchant 
intelligence which sought the one to deny the many and because it 
had received the breath of the heights scorned or recoiled from the 
secret of the depths. But the steady eye of the ancient wisdom per- 
ceived that to know God really, it must know Him everywhere 
equally and without distinction, considering and valuing but not 
mastered by the oppositions through which He shines. 

We will put aside then the trenchant distinctions of a partial logic 
which declares that because the One is the reality, the Many are an 
illusion, and because the Absolute is sat^ the one existence, the relative 
is asat and non-existent. If in the many we pursue insistently the 
one, it is to return with the benediction and the revelation of the one 
confirming itself in the many. 

We will guard ourselves also against the excessive importance that 
the mind attaches to particular points of view at which it arrives in 
its more powerful expansions and transitions. The perception of the 
spiritualised mind that the universe is an unreal dream can have no 
more absolute a value to us than the perception of the materialised 
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mind that God and the beyond are an illusory idea. In the one case 
the mind, habituated only to the evidence of the senses and asso- 
ciating reality with corporeal fact, is either unaccustomed to use 
other means of knowledge or unable to extend the notion of reality 
to a supraphysical experience. In the other case the same mind, 
passing beyond to the overwhelming experience of an incorporeal 
reality, simply transfers the same inability and the same consequent 
sense of dream or hallucination to the experience of the senses. But 
we perceive also the truth that these two conceptions disfigure. It is 
true that for this world of form in which we are set for our self- 
realisation, nothing is entirely valid until it has possessed itself of our 
physical consciousness and manifested on the lowest levels in harmony 
with its manifestation on the highest summits. It is equally true that 
form and matter asserting themselves as a self-existent reality are an 
illusion of ignorance. Form and matter can be valid only as shape 
and substance of manifestation for the incorporeal and immaterial. 
They are in their nature an act of divine consciousness, in their aim 
the representation of a status of the spirit. 

In other words, if Brahman has entered into form and represented 
Its being in material substance, it can only be to enjoy self-manifesta- 
tion in the figures of relative and phenomenal consciousness. Brahman 
is in this world to represent Itself in the values of Life. Life exists in 
Brahman in order to discover Brahman in itself. Therefore man’s 
importance in the world is that he gives to it that development of 
consciousness in which its transfiguration by a perfect self-discovery 
becomes possible. To fulfil God in life is man’s manhood. He starts 
from the animal vitality and its activities, but a divine existence is his 
objective. 

But as in thought, so in life, the true rule of self-realisation is a 
progressive comprehension. Brahman expresses Itself in many suc- 
cessive forms of consciousness, successive in their relation even if 
coexistent in being or coeval in Time, and Life in its self-unfolding 
must also rise to ever-new provinces of its own being. But if in passing 
from one domain to another we renounce what has already been 
given us from eagerness for our new attainment, if in reaching the 
mental life we cast away or belittle the physical life which is our 
basis, or if we reject the mental and physical in our attraction to the 
spiritual, we do not fulfil God integrally, nor satisfy the conditions 
of His self-manifestation. We do not become perfect, but only shift 
the field of our imperfection or at most attain a limited altitude. 
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However high we may climb, even though it be to the non-being 
itself, we climb ill if we forget our base. Not to abandon the lower 
to itself, but to transfigure it in the light of the higher to which we 
have attained, is true divinity of nature. Brahman is intergral and 
unifies many states of consciousness at a time; we also, manifesting 
the nature of Brahman^ should become integral and all-embracing. 

Besides the recoil from the physical life, there is another exaggera- 
tion of the ascetic impulse which this ideal of an integral mani- 
festation corrects. The nodus of Life is the relation between three 
general forms of consciousness, the individual, the universal and the 
transcendent or supracosmic. In the ordinary distribution of life’s 
activities the individual regards himself as a separate being included 
in the universe and both as dependent upon that which transcends 
alike the universe and the individual. It is to this transcendence that 
we give currently the name of God, who thus becomes to our con- 
ceptions not so much supracosmic as extra-cosmic. The belittling and 
degradation of both the individual and the universe is a natural 
consequence of this division: the cessation of both cosmos and 
individual by the attainment of the transcendence would be logically 
its supreme conclusion. 

The integral view of the unity oi Brahman avoids these consequences. 
Just as we need not give up the bodily life to attain to the mental 
and spiritual, so we can arrive at a point of view where the preserva- 
tion of the individual activities is no longer inconsistent with our 
comprehension of the cosmic consciousness or our attainment to the 
transcendent and supracosmic. For the World-Transcendent em- 
braces the universe, is one with it and does not exclude it, even as 
the universe is one with it and does not exclude it, even as the universe 
embraces the individual, is one with him and does not exclude him. 
The individual is a centre of the whole universal consciousness; the 
universe is a form and definition which is occupied by the entire 
immanence of the formless and indefinable. 

This is always the true relation, veiled from us by our ignorance 
or our wrong consciousness of things. When we attain to knowledge 
or right consciousness, nothing essential in the eternal relation is 
changed, but only the inview and the outview from the individual 
centre is [w] profoundly modified and consequently also the spirit 
and effect of its activity. The individual is still necessary to the action 
of the transcendent in the universe and that action in him does not 
cease to be possible by his illumination. On the contrary, since the 
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conscious manifestation of the transcendent in the individual is the 
means by which the collective, the universal is also to become con- 
scious of itself, the continuation of the illumined individual in the 
action of the world is an imperative need of the world-play. If his 
inexorable removal through the very act of illumination is the law, 
then the world is condemned to remain eternally the scene of un- 
redeemed darkness, death and suffering. And such a world can only 
be a ruthless ordeal or a mechanical illusion. 

It is so that ascetic philosophy tends to conceive it. But individual 
salvation can have no real sense if existence in the cosmos is itself an 
illusion. In the monistic view the individual soul is one with the 
Supreme, its sense of separateness an ignorance, escape from the sense 
of separateness and identity with the Supreme its salvation. But who 
then profits by this escape? Not the supreme Self, for it is supposed 
to be always and inalienably free, still, silent, pure. Not the world, 
for that remains constantly in the bondage and is not freed by the 
escape of any individual soul from the universal illusion. It is the 
individual soul itself which effects its supreme good by escaping from 
the sorrow and the division into the peace and the bliss. There would 
seem then to be some kind of reahty of the individual soul as distinct 
from the world and from the Supreme even in the event of freedom 
and illumination. But for the illusionist the individual soul is an 
illusion and non-existent except in the inexplicable mystery of mdyd. 
Therefore we arrive at the escape of an illusory non-existent soul 
from an illusory non-existent bondage in an illusory non-existent 
world as the supreme good which that non-existent soul has to 
pursue! For this is the last word of the knowledge, There is none 
bound, none freed, none seeking to be free.’’ Vidyd turns out to be 
as much a part of the Phenomenal as avidyd; mdyd meets us even in 
our escape and laughs at the triumphant logic which seemed to cut 
the knot of her mystery. 

These things, it is said, cannot be explained; they are the initial 
and insoluble miracle. They are for us a practical fact and have to 
be accepted. We have to escape by a confusion out of a confusion. 
The individual soul can only cut the knot of ego by a supreme act 
of egoism, an exclusive attachment to its own individual salvation 
which amounts to an absolute assertion of its separate existence in 
mdyd. We are led to regard other souls as if they were figments of our 
mind and their salvation unimportant, our soul alone as if it were 
entirely real and its salvation the one thing that matters. I come to 
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regard my personal escape from bondage as real while other souls 
who are equally myself remain behind in the bondage ! 

It is only when we put aside all irreconcilable antinomy between 
Self and the world that things fall into their place by a less para- 
doxical logic. We must accept the many-sidedness of the manifesta- 
tion even while we assert the unity of the Manifested. And is not this 
after all the truth that pursues us wherever we cast our eyes, unless 
seeing we choose not to see? Is not this after all the perfectly natural 
and simple mystery of Conscious Being that It is bound neither by 
its unity nor by its multiplicity? It is ‘^absolute” in the sense of 
being entirely free to include and arrange in its own way all possible 
terms of its self-expression. There is none bound, none freed, none 
seeking to be free, — ^for always That is a perfect freedom. It is so 
free that it is not even bound by its liberty. It can play at being 
bound without incurring a real bondage. Its chain is a self-imposed 
convention, its limitation in the ego a transitional device that it uses 
in order to repeat its transcendence and universality in the scheme 
of the individual Brahman. 

The Transcendent, the Supracosmic is absolute and free in Itself 
beyond time and space and beyond the conceptual opposites of finite 
and infinite. But in cosmos It uses Its liberty of self-formation, Its 
mdyd, to make a scheme of Itself in the complementary terms of unity 
and multiplicity, and this multiple unity It establishes in the three 
conditions of the subconscient, the conscient and the superconscient. 
For actually we see that the many objectivised in form in our material 
universe start with a subconscious unity which expresses itself openly 
enough in cosmic action and cosmic substance, but of which they are 
not themselves superficially aware. In the conscient the ego becomes 
the superficial point at which the awareness of unity can emerge; 
but it applies its perception of unity to the form and surface action 
and, a fkiling to take account of all that operates behind, fails also 
to realise that it is not only one in itself but one with others. This 
limitation of the universal in the divided ego-sense constitutes 
our imperfect individualised personality. But when the ego tran- 
scends the personal consciousness, it begins to include and be over- 
powered by that which is to us superconscious; it becomes aware of 
the cosmic unity and enters into the Transcendent Self which here 
cosmos expresses by a multiple oneness. 

The liberation of the individual soul is therefore the keynote of 
the definite divine action; it is the primary divine necessity and the 
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pivot on which all else turns. It is the point of light at which the 
intended complete self-manifestation in the many begins to emerge. 
But the liberated soul extends its perception of unity horizontally as 
well as vertically. Its unity with the transcendent one is incomplete 
without its unity with the cosmic many. And that lateral unity 
translates itself by multiplication, a reproduction of its own liberated 
state at other points in the multiplicity. The divine soul reproduces 
itself in similar liberated souls as the animal reproduces itself in 
similar bodies. Therefore, whenever even a single soul is liberated, 
there is a tendency to an extension and even to an outburst of the 
same divine self-consciousness in other individual souls of our ter- 
restrial humanity and, — ^who knows? — perhaps even beyond the 
terrestrial consciousness. Where shall we fix the limit of that exten- 
sion? Is it altogether a legend which says of the Buddha that as he 
stood on the threshold of nirvao.a^ of the non-being, his soul turned 
back and took the vow never to make the irrevocable crossing so long 
as there was a single being upon earth undelivered from the knot of 
the suffering, from the bondage of the ego? 

But we can attain to the highest without blotting ourselves out 
from the cosmic extension. Brahman preserves always Its two terms 
of liberty within and of formation without, of expression and of 
freedom from the expression. We also, being That, can attain to the 
same divine self-possession. The harmony of the two tendencies is 
the condition of all life that aims at being really divine. Liberty 
pursued by exclusion of the thing exceeded leads along the path of 
negation to the refusal of that which God has accepted. Activity 
pursued by absorption in the act and the energy leads to an inferior 
affirmation and the denial of the Highest. But what God combines 
and synthetises, wherefore should man insist on divorcing? To be 
perfect as He is perfect is the condition of His integral attainment. 

Through avidya^ the multiplicity, lies our path out of the transi- 
tional egoistic self-expression in which death and suffering pre- 
dominate; through vidyd consenting with avidyd by the perfect sense 
of oneness even in that multiplicity, we enjoy integrally the immor- 
tality and the beatitude. By attaining to the Unborn beyond all 
becoming we are liberated from this lower birth and death; by 
accepting the becoming freely as the divine, we invade mortality 
with the immortal beatitude and become luminous centres of its 
conscious self-expression in humanity, {ibid.^ pp. 35 - 41 .) 
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4. The Power of Illtision^ Mdyd 

. . . The mind of humanity, ever seeking, ever active, never arrives 
at a firmly settled reality of life’s aims and objects or at a settled 
reality of its own certitudes and convictions, an established founda- 
tion or firm formation of its idea of existence. 

At a certain point of this constant unrest and travail even the 
physical mind loses its conviction of objective certitude and enters 
into an agnosticism which questions all its own standards of life and 
knowledge, doubts whether all this is real or else whether all, even 
if real, is not futile; the vital mind, baffled by life and frustrated or 
else dissatisfied with all its satisfactions, overtaken by a deep disgust 
and disappointment, finds that all is vanity and vexation of spirit 
and is ready to reject life and existence as an unreality, all that it 
hunted after as an illusion, mdyd\ the thinking mind, unbuilding all 
its affirmations, discovers that all are mere mental constructions and 
there is no reality in them or else that the only reality is something 
beyond this existence, something that has not been made or con- 
structed, something absolute and eternal, — all that is relative, all that 
is of time is a dream, a hallucination of the mind or a vast delirium, 
an immense cosmic illusion, a delusive figure of apparent existence. 
The principle of negation prevails over the principle of affirmation 
and becomes universal and absolute. Thence arise the great world- 
negating religions and philosophies; thence too a recoil of the life- 
motive from itself and a seeking after a life elsewhere flawless and 
eternal or a will to annul life itself in an immobile reality or an original 
non-existence. In India the philosophy of world-negation has been 
given formulations of supreme power and value by two of the greatest 
of her thinkers, Buddha and Samkara. There have been, intermediate 
or later in time, other philosophies of considerable importance, some 
of them widely accepted, formulated with much acumen of thought 
by men of genius and spiritual insight, which disputed with more or 
less force and success the conclusions of these two great metaphysical 
systems, but none has been put forward with an equal force of 
presentation or drive of personality or had a similar massive effect. 
The spirit of these two remarkable spiritual philosophies — ^for Sam- 
kara in the historical process of India’s philosophical mind takes up, 
completes and replaces Buddha, — ^has weighed with a tremendous 
power on her thought, religion and general mentality; everywhere 
broods its mighty shadow, everywhere is the impress of the three 
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great formulas, the chain of karma^ escape from the wheel of rebirth, 
mdyd. It is necessary therefore to look afresh at the Idea or Truth 
behind the negation of cosmic existence and to consider, however 
briefly, what is the value of its main formulations or suggestions, on 
what reality they stand, how far they are imperative to the reason 
or to experience. For the present it will be enough to cast a glance 
on the principal ideas which are grouped around the conception of 
the great cosmic illusion, mdyd^ and to set against them those that 
are proper to our own line of thought and vision; for both proceed 
from the conception of the One Reality, but one line leads to a 
universal illusionism, the other to a universal realism, — an unreal or 
real-unreal universe reposing on a transcendent reality or a real 
universe reposing on a reality at once universal and transcendent or 
absolute. 

In itself and by itself the vital being’s aversion, the life-mind’s 
recoil from life cannot be taken as valid or conclusive. Its strongest 
motive is a sense of disappointment and an acceptance of frustration 
which has no greater claim to conclusiveness than the idealist’s 
opposite motive of invariable hope and his faith and will to realise. 
Nevertheless there is a certain validity in the mental support of this 
sense of frustration, in the perception at which the thinking mind 
arrives that there is an illusion behind all human effort and terrestrial 
endeavour, the illusion of his political and social gospels, the illusion 
of his ethical effort at perfection, the illusion of philanthropy and 
service, the illusion of works, the illusion of fame, power, success, the 
illusion of all achievement. Human, social and political endeavour 
turns always in a circle and leads nowhere; man’s life and nature 
remain always the same, always imperfect, and neither laws nor 
institutions nor education nor philosophy nor morality nor religious 
teachings have succeeded in producing the perfect man, still less a 
perfect humanity, — straighten the tail of the dog as you will, it has 
been said, it always resumes its natural curve of crookedness. 
Altruism, philanthropy and service, Christian love or Buddhist com- 
passion have not made the world a whit happier, they only give 
infinitesimal bits of momentary relief here and there, throw drops on 
the fire of the world’s suffering. All aims are in the end transitory 
and futile, all achievements unsatisfying or evanascent; all works are 
so much labour of effort and success and failure which consummate 
nothing definitive : whatever changes are made in human life are of 
the form only and these forms pursue each other in a futile circle; 
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for the essence of life, its general character remains the same for ever. 
This view of things may be exaggerated, but it has an undeniable 
force; it is supported by the experience of man’s centuries and it 
carries in itself a significance which at one time or another comes 
upon the mind with an overwhelming air of self-evidence. Not only 
so, but if it is true that the fundamental laws and values of terrestrial 
existence are fixed or that it must always turn in repeated cycles, — 
and this has been for long a very prevalent notion, — then this view 
of things in the end is hardly escapable. For imperfection, ignorance, 
frustration and suffering are a dominant factor of the existing world- 
order, the elements contrary to them, knowledge, happiness, success, 
perfection are constantly found to be deceptive or inconclusive : the 
two opposites are so inextricably mixed that, if this state of things is 
not a motion towards a greater fulfilment, if this is the permanent 
character of the world-order, then it is hard to avoid the conclusion 
that all here is either the creation of an inconscient energy, which 
would account for the incapacity of an apparent consciousness to 
arrive at anything, or intentionally a world of ordeal and failure, the 
issue being not here but elsewhere, or even a vast and aimless cosmic 
illusion. 

Among these alternative conclusions the second, as it is usually 
put before us, offers no ground for the philosophic reason, since we 
have no satisfying indication of the connection between the here and 
the elsewhere which are posited against each other but not explained 
in the inevitability of their relations, and there is no light cast on the 
necessity or fundamental significance of the ordeal and failure. It 
could only be intelligible, — except as the mysterious will of an arbi- 
trary Creator, — ^if there was a choice by immortal spirits to try the 
adventure of the ignorance and a necessity for them to learn the 
nature of a world of ignorance in order that they might reject it. But 
such a creative motive, necessarily incidental and quite temporary 
in its incidence, with the earth as its casual field of experience, could 
hardly by itself account for the immense and enduring phenomenon 
of this complex universe. It can become an operative part of a satis- 
factory explanation if this world is the field for the working out of 
a greater creative motive, if it is a manifestation of a divine truth 
or a divine possibility in which under certain conditions, an initiating 
ignorance must intervene as a necessary factor, and if the arrange- 
ment of this universe contains in it a compulsion of the ignorance to 
move towards knowledge, of the imperfect manifestation to grow into 
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perfection, of the frustration to serve as steps towards a final victory, 
of the suffering to prepare an emergence of the divine delight of 
being. In that case the sense of disappointment, frustration, illusion 
and the vanity of all things would not be valid ; for the aspects that 
seem to justify it would be only the natural circumstances of a difficult 
evolution: all the stress of struggle and effort, success and failure, joy 
and suffering, the mixture of ignorance and knowledge would be the 
experience needed for the soul, mind, life and physical part to grow 
into the full light of a spiritual perfected being. It would reveal itself 
as the process of an evolutionary manifestation; there would be no 
need to bring in the fiat of an arbitrary omnipotence or a cosmic 
illusion, a phantasy of meaningless mayd. 

But there is too a higher mental and spiritual basis for the philo- 
sophy of world-negation and here we are on more solid ground : for 
it can be contended that the world is in its very nature an illusion 
and no reasoning from the features and circumstances of an illusion 
could justify it or raise it into a reality, — there is only one reality, 
the transcendent, the supracosmic: no divine fulfilment, even if our 
life were to grow into the life of gods, could nullify or cancel the 
original unreality which is its fundamental character; for that fulfil- 
ment would be only the bright side of an illusion. Or even if not 
absolutely an illusion, it would be a reality of an inferior order and 
must come to an end by the soul’s recognition that the Brahman alone 
is true, that there is nothing but the transcendent and immutable 
Absolute. If this is the one truth, then all ground is cut away from 
under our feet; the divine manifestation, the victory of the soul in 
matter, its mastery over existence, the divine life in Nature would 
itself be a falsehood or at least something not’ altogether real imposed 
for a time on the sole true reality. But here all turns on the mind’s 
conception or the mental being’s experience of reality and how far 
that conception is valid or how far that experience is imperative, — 
even if it is a spiritual experience, how far it is absolutely conclusive, 
solely imperative. 

The cosmic illusion is sometimes envisaged — though that is not the 
accepted position — as something that has the character of an unreal 
subjective experience; it is then — or may be — a figure of forms and 
movements that arises in some eternal sleep of things or in a dream- 
consciousness and is temporarily imposed on a pure and featureless 
self-aware existence; it is a dream that takes place in the Infinite. In 
the philosophies of the Mayavadins [illusionists] — for there are several 
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systems alike in their basis but not altogether and at every point 
coincident with each other, — the analogy of dream is given, but as an 
analogy only, not as the intrinsic character of the world-illusion. . . . 

Dream is felt to be unreal, first, because it ceases and has no further 
validity when we pass from one status of consciousness to another 
which is our normal status. But this is not by itself a sufficient reason : 
for it may well be that there are different states of consciousness each 
with its own realities; if the consciousness of one state of things fades 
back and its contents are lost or, even when caught in memory, seem 
to be illusory as soon as we pass into another state, that would be 
perfectly normal, but it would not prove the reality of the state in 
which we now are and the unreality of the other which we have left 
behind us. If earth circumstances begin to seem unreal to a soul 
passing into a different world or another plane of consciousness, that 
would not prove their unreality; similarly, the fact that world- 
existence seems unreal to us when we pass into the spiritual silence 
or into some nirvana^ does not of itself prove that the cosmos was all 
the time an illusion. The world is real to the consciousness dwelling 
in it, an unconditioned existence is real to the consciousness absorbed 
in nirvana*^ that is all that is established. But the second reason for 
refusing credit to our sleep experience is that a dream is something 
evanescent without antecedents and without a sequel; ordinarily, 
too, it is without any sufficient coherence or any significance intel- 
ligible to our waking being. If our dreams wore like our waking life 
an aspect of coherence, each night taking up and carrying farther 
a past continuous and connected sleep experience as each day takes 
up again our waking world-experience, then dreams would assume 
to our mind quite another character. There is therefore no analogy 
between a dream and waking life ; these are experiences quite different 
in their character, validity, order {ibid.^ pp. 373-8.) 

... It may be said, however, that our dreams are not themselves 
realities but only a transcript of reality, a system of symbol-images, 
and our waking experience of the universe is similarly not a reality 
but only a transcript of reality, a series or collection of symbol- 
images. It is quite true that primarily we see the physical universe 
only through a system of images impressed or imposed on our senses 
and so far the contention is justified ; it may also be admitted that 
in a certain sense and from one view-point our experiences and 
activities can be considered as symbols of a truth which our lives are 
trying to express but at present only with a partial success and an 
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imperfect coherence. If that were all^ life might be described as a 
dream experience of self and things in the consciousness of the Infinite. 
But although our primary evidence of the objects of the universe 
consists of a structure of sense images, these are completed, validated, 
set in order by an automatic intuition in the consciousness which 
immediately relates the image with the thing imaged and gets the 
tangible experience of the object, so that we are not merely regarding 
or reading a translation or sense-transcript of the reality but looking 
through the sense-image to the reality. This adequacy is amplified 
too by the action of a reason which fathoms and understands the law 
of things sensed and can observe scrupulously the sense-transcript 
and correct its errors. Therefore we may conclude that we experience 
a real universe through our imaged sense-transcript by the aid of the 
intuition and the reason, — an intuition which gives us the touch of 
things and a reason which investigates their truth by its conceptive 
knowledge. But we must note also that even if our image view of 
the universe, our sense-transcript, is a system of symbol images and 
not an exact reproduction or transcription, a literal translation, still 
a symbol is a notation of something that is, a transcript of realities. 
Even if our images are incorrect, what they endeavour to image are 
realities, not illusions ; when we see a tree or a stone or an animal, 
it is not a non-existent figure, a hallucination that we are seeing; we 
may not be sure that the image is exact, we may concede that other- 
sense might very well see it otherwise, but still there is something 
there that justifies the image, something with which it has more or 
less correspondence. But in the theory of illusion the only reality is 
an indeterminable featureless pure Existence, Brahman^ and there 
is no possibility of its being translated or mistranslated into a system 
of symbol-figures, for that could only be if this Existence had some 
determinate contents or some unmanifested truths of its being which 
could be transcribed into the forms or names given to them by our 
consciousness : a pure indeterminable cannot be rendered by a tran- 
script, a multitude of representative differentiae, a crowd of symbols 
or images; for there is in it only a pure identity, there is nothing to 
transcribe, nothing to symbolize, nothing to image. Therefore the 
dream analogy fails us altogether and is better put out of the way; 
it can always be used as a vivid metaphor of a certain attitude our 
mind can take towards its experiences, but it has no value for a 
metaphysical enquiry into the reality and fundamental significances 
or the origin of existence, {ihid.^ pp. 384 - 5 .) 
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If we scrutinise other illustrations or analogies that are oifFered to 
us for a better understanding of the operation of mdyd, we detect in 
all of them an inapplicability that deprives them of their force and 
value. The familiar instance of mother-of-pearl and silver turns also, 
like the rope and snake analogy, upon an error due to a resemblance 
between a present real and another and absent real ; it can have no 
application to the imposition of a multiple and mutable unreality 
upon a sole and unique immutable Real. In the example of an 
optical illusion duplicating or multiplying a single object, as when 
we see two moons instead of one, there are two or more identical 
forms of the one object, one real, one — or the rest — an illusion: this 
does not illustrate the juxtaposition of world and Brahman; for in the 
operation of m^d there is a much more complex phenomenon, — 
there is indeed an illusory multiplication of the identical imposed 
upon its one and ever-unalterable identity, the one appearing as 
many but upon that is imposed an immense organised diversity in 
nature, a diversity of forms and movements which have nothing to 
do with the original Real. Dreams, visions, the imagination of the 
artist or poet can present such an organised diversity which is not 
real; but it is an imitation, a mimesis of a real and already existent 
organised diversity, or it starts from such a mimesis and even in the 
richest variation or wildest imagination some mimetic element is 
observable. There is here no such thing as the operation attributed 
to mdyd in which there is no mimesis but a pure and radically original 
creation of unreal forms and movements that are non-existent any- 
where and neither imitate nor reflect nor alter and develop anything 
discoverable in the reality. There is nothing in the operations of mind 
illusion that throws light upon this mystery; it is, as a stupendous 
cosmic illusion of this kind must be, sui generis without parallel. What 
we see in the universe is that a diversity of the identical is everywhere 
the fundamental operation of cosmic Nature; but here it presents 
itself, not as an illusion, but as a various real formation out of a one 
original substance, A reality of oneness manifesting itself in a reality 
of numberless forms and powers of its being is what we confront 
everywhere. There is no doubt in its process a mystery, even a magic, 
but there is nothing to show that it is a magic of the unreal and not 
a working of a consciousness and force of being of the omnipotent 
real, a self-creation operated by an eternal self-knowledge, {ibid.^ 
pp. 387-8.) 

Existence that acts and creates by the power and from the pure 
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delight of its conscious being is the reality that we are, the self of all 
our modes and moods, the cause, object and goal of all our doing, 
becoming and creating. As the poet, artist or musician when he 
creates does really nothing but develop some potentiality in his 
unmanifested self into a form of manifestation and as the thinker, 
statesman, mechanist only bring out into a shape of things that which 
lay hidden in themselves, was themselves, is still themselves when it 
is cast into form, so is it with the world and the Eternal. All creation 
or becoming is nothing but this self-manifestation. . . . 

. . . Therefore whatever comes into the world, seeks nothing but 
this, to be, to arrive at the intended form, to enlarge its self-existence 
in that form, to develop, manifest, increase, realise infinitely the 
consciousness and the power that is in it, to have the delight of coming 
into manifestation, the delight of the form of being, the delight of 
the rhythm of consciousness, the delight of the play of force and to 
aggrandise and perfect that delight by whatever means is possible, 
in whatever direction, through whatever idea of itself may be sug- 
gested to it by the existence, the conscious-force, the delight active 
within its deepest being, {ibid., pp. 105-6.) 

. . , Infinite consciousness in its infinite action can produce only 
infinite results; to settle upon a fixed truth or order of truths and 
build a world in conformity with that which is fixed, demands a 
selective faculty of knowledge commissioned to shape finite appear- 
ance out of the infinite reality. 

This power was known to the Vedic seers by the name of mdjd. 
Mdyd meant for them the power of infinite consciousness to com- 
prehend, contain in itself and measure out, that is to say, to form — 
for form is delimitation — name and shape out of the vast illimitable 
truth of infinite existence. It is by mdyd that static truth of essential 
being becomes ordered truth of active being, — or, to put it in more 
metaphysical language, out of the supreme being in which all is all 
without barrier of separative consciousness emerges the phenomenal 
being in which all is in each and each is in all for the play of existence 
with existence, consciousness with consciousness, force with force, 
delight with delight. This play of all in each and each in all is con- 
cealed at first from us by the mental play or the illusion of mdyd which 
persuades each that he is in all but not all in him and that he is in 
all as a separated being not as a being always inseparably one with 
the rest of existence. Afterwards we have to emerge from this error 
into the supramental play or the truth of mdyd where the "'‘each” 
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and the coexist in the inseparable unity of the one truth and 

the multiple symbol. The lower, present and deluding mental mdyd 
has first to be embraced, then to be overcome; for it is God’s play 
with division and darkness and limitation, desire and strife and 
suffering in which He subjects Himself to the force that has come out 
of Himself and by her obscure suffers Himself to be obscured. That 
other mdyd concealed by this mental has to be overpassed, then 
embraced; for it is God’s play of the infinities of existence, the 
splendours of knowledge, the glories of force mastered and the 
ecstasies of love illimitable where He emerges out of the hold of force, 
holds her instead and fulfils in her illumined that for which she went 
out from Him at the first. 

This distinction between the lower and the higher mdyd is the link 
in thought and in cosmic fact which the pessimistic and illusionist 
philosophies miss or neglect (ibid,^ 108-9.) 

5. The Supermind or Truth-Consciousness 

Still, when we have found that all things are Sacciddnanda [existence- 
consciousness-force-bliss], all has not yet been explained. We know 
the reality of the universe, we do not yet know the process by which 

that reality has turned itself into this phenomenon For this 

existence, conscious-force, delight does not work directly or with a 
sovereign irresponsibility like a magician building up wdrlds and 
universes by the mere fiat of its word. We perceive a process, we are 
aware of a law. 

. . . When we perceive that force is a self-expression of existence, 
we are bound to perceive also that this line which force has taken, 
corresponds to some self-truth of that existence which governs and 
determines its constant curve and destination. And since conscious- 
ness is the nature of the original existence and the essence of its force, 
this truth must be a self-perception in conscious-being and this deter- 
mination of the line taken by force must result from a power of self- 
directive knowledge inherent in consciousness which enables it to 
guide its own force inevitably along the logical line of the original 
self-perception. It is then a self-determining power in universal 
consciousness, a capacity in self-awareness of infinite existence to 
perceive a certain truth in itself and direct its force of creation along 
the line of that truth, wliich has presided over the cosmic manifesta- 
tion. {ibid,^ p. 107.) 

. . . A truth of conscious being supports these forms and expresses 
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itself in them, and the knowledge corresponding to the truth thus 
expressed reigns as a supramental truth-consciousness organising real 
ideas in a perfect harmony before they are cast into the mental-vital- 
material mould. Mind, life and body are an inferior consciousness 
and a partial expression which strives to arrive in the mould of a 
various evolution at that superior expression of itself already existent 
to the beyond-mind. That which is in the beyond-mind is the ideal 
which in its own conditions it is labouring to realise. . . . 

Mind is not sufficient to explain existence in the universe. Infinite 
consciousness must first translate itself into infinite faculty of know- 
ledge or, as we call it from our point of view, omniscience ; but mind 
is not a faculty of knowledge nor an instrument of omniscience; it is 
a faculty for the seeking of knowledge, for expressing as much as it 
can gain of it in certain forms of a relative thought and for using it 
towards certain capacities of action. Even when it finds, it does not 
possess ; it only keeps a certain fund of current coin of truth — not 
truth itself — ^in the bank of memory to draw upon according to its 
needs. For mind is that which does not know, which tries to know 
and which never knows except as in a glass darkly. It is the power 
which interprets truth of universal existence for the practical uses of 
a certain order of things; it is not the power which knows and guides 
that existence and therefore it cannot be the power which created 
or manifested it. [ibid.^ pp. 109-10.) 

A principle of active will and knowledge superior to mind and 
creatrix of the worlds is then the intermediary power and state of 
being between that self-possession of the one and this flux of the 
many 

. . . But since this consciousness is creatrix of the world, it must be 
not only state of knowledge, but power of knowledge, and not only 
a will to light and vision, but a will to power and works. And since 
mind too is created out of it, mind must be a development by limita- 
tion out of this primal faculty and this mediatory act of the supreme 
consciousness and must therefore be capable of resolving itself back 
into it through a reverse development by expansion. For always 
mind must be identical with supermind, . . . however different or even 
contrary it may have become in its actual forms and settled modes 
of operation {ibid.^ pp. 114-15.) 

. .This intermediary term is therefore the beginning and end of 
all creation and arrangement, . . . the starting-point of all differentia- 
tion, the instrument of all unification, originative, executive and 
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consummative of all realised or realisable harmonies. It has the 
knowledge of the One, but is able to draw out of the one its hidden 
multitudes; it manifests the many, but does not lose itself in their 
differentiations. And shall we not say that its very existence points 
back to something beyond our supreme perception of the ineffable 
unity, — something ineffable and mentally inconceivable not because 
of its unity and indivisibility, but because of its freedom from even 
these formulations of our mind, — ^something beyond both unity and 
multiplicity? That would be the utter Absolute and real which yet 
justifies to us both our knowledge of God and our knowledge of the 
world. pp. 117-18.) 

In supermind being, consciousness of knowledge and consciousness 
of will are not divided as they seem to be in our mental operations; 
they are a trinity, one movement with three effective aspects. Each 
has its own effect. Being gives the effect of substance, consciousness 
the effect of knowledge, of the self-guiding and shaping idea, of 
comprehension and apprehension; will gives the effect of self- 
fulfilling force. But the idea is only the light of the reality illumining 
itself; it is not mental thought nor imagination, but effective self- 
awareness. It is real-idea. 

In supermind knowledge in the idea is not divorced from will in 
the idea, but one with it— just as it is not different from being or 
substance, but is one with the being, luminous power of the substance. 
As the power of burning light is not different from the substance of 
the fire, so the power of the idea is not different from the substance 
of the being which works itself out in the idea and its development. 
Xibid,y p. 121.) 


6- The Ascending Series of Substance 

... if there is, as there must be in the nature of things, an ascending 
series in the scale of substance from matter to spirit, it must be marked 
by a progressive diminution of these capacities most characteristic of 
the physical principle and a progressive increase of the opposite 
characteristics which will lead us to the formula of pure spiritual 
self-extension. . , . Drawing away from durability of form, we draw 
towards eternity of essence; drawing away from our poise in the 
persistent separation and resistance of physical matter, we draw near 
to the highest divine poise in the infinity, unity and indivisibility of 
spirit. Between gross substance and pure spirit substance this must 
be the fundamental antinomy. In matter cit or conscious-force masses 
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itself more and more to resist and stand out against other masses of 
the same conscious-force; in substance of spirit pure consciousness 
images itself freely in its sense of itself with an essential indivisibility 
and a constant unifying interchange as the basic formula even of the 
most diversifying play of its own force. Between these two poles there 
is the possibility of an infinite gradation, {ibid,^ p, 233.) 

Even within the formula of the physical cosmos there is an ascending 
series in the scale of matter which leads us from the more to the less 
dense, from the less to the more subtle. Where we reach the highest 
term of that series, the most supra-ethereal subtlety of material sub- 
stance or formulation offeree, what lies beyond? Not a nihil^ not a 
void ; for there is no such thing as absolute void or real nullity and 
what we call by that name is simply something beyond the grasp of 
our sense, our mind or our most subtle consciousness. Nor is it true 
that there is nothing beyond, or that some ethereal substance of 
matter is the eternal beginning; for we know that matter and 
material force are only a last result of a pure substance and pure 
force in which consciousness is luminously self-aware and self- 
possessing and not as in matter lost to itself in an inconscient sleep 
and an inert motion. What then is there between this material sub- 
stance and that pure substance? For we do not leap from the one 
to the other, we do not pass at once from the inconscient to absolute 
consciousness. There must be and there are grades between incon- 
scient substance and utterly self-conscious self-extension, as between 
the principle of matter and the principle of spirit, [ibid,^ pp. 234-5.) 

In the next grade of substance the initial, dominating, determining 
fact is no longer substantial form and force, but life and conscious 
desire. Therefore the world beyond this material plane must be a 
world based upon a conscious cosmic vital energy, a force of vital 
seeking and a force of desire and their self-expression and not upon 
an inconscient or subconscient will taking the form of a material force 
and energy. All the forms, bodies, forces, life-movements, sense- 
movements, thought-movements, developments, culminations, self- 
fulfilments of that world must be dominated and determined by this 
initial fact of conscious-life to which matter and mind must subject 
themselves, must start from that, base themselves upon that, be 
limited or enlarged by its laws, powers, capacities, limitations; and if 
mind there seeks to develop yet higher possibilities, still it must then 
too take account of the original vital formula of desire-force, its 
purpose and its demand upon the divine manifestation. 
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So too with the higher gradations. The next in the series must be 
governed by the dominating and determining factor of mind. Sub- 
stance there must be subtle and flexible enough to assume the shapes 
directly imposed upon it by mind, to obey its operations, to sub- 
ordinate itself to its demand for self-expression and self-fulfilment. 
The relations of sense and substance too must have a corresponding 
subtlety and flexibility and must be determined, not by the relations 
of physical organ with physical object, but of mind with the subtler 
substance upon which it works. The life of such a world would be 
the servant of mind in a sense of which our weak mental operations 
and our limited, coarse and rebellious vital faculties can have no 
adequate conception. There mind dominates as the original formula, 
its purpose prevails, its demand overrides all others in the law of the 
divine manifestation. At a yet higher reach supermind — or, inter- 
mediately, principles touched by it — or, still higher, a pure bliss, 
a pure conscious Power or pure Being replace mind as the dominant 
principle, and we enter into those ranges of cosmic existence which 
to the old Vedic seers were the worlds of illuminated divine existence 
and the foundation of what they termed immortality. , . . 

The principle which underlies this continually ascending ex- 
perience and vision uplifted beyond the material formulation of 
things is that all cosmic existence is a complex harmony and does not 
finish with the limited range of consciousness in which the ordinary 
human mind, and life is content to be imprisoned. Being, con- 
sciousness, force, substance descend and ascend a many-runged ladder 
on each step of which being has a vaster self-extension, consciousness 
a wider sense of its own range and largeness and joy, force a greater 
intensity and a more rapid and blissful capacity, substance gives a 
more subtle, plastic, buoyant and flexible rendering of its primal 
reality. For the more subtle is also the more powerful, — one might 
say, the more truly concrete; it is less bound than the gross, it has a 
greater permanence in its being along with a greater potentiality, 
plasticity and range in its becoming. Each plateau of the hill of being 
gives to our widening experience a higher plane of our consciousness 
and a richer world for our existence. 

But how does this ascending series affect the possibilities of our 
material existence? It would not affect them at all if each plane of con- 
sciousness, each world of existence, each grade of substance, each degree 
of cosmic force were cut off entirely from that which precedes and 
that which follows it. But the opposite is the truth; the manifestation 
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of the spirit is a complex weft and in the design and pattern of 
one principle all the others enter as elements of the spiritual whole. 
Our material world is the result of all the others, for the other prin- 
ciples have all descended into matter to create the physical universe, 
and every particle of what we call matter contains all of them implicit 
in itself; their secret action, as we have seen, is involved in every 
moment of its existence and every movement of its activity. And as 
matter is the last word of the descent, so it is also the first word of 
the ascent; as the powers of all these planes, worlds, grades, degrees 
are involved in the material existence, so are they all capable of 
evolution out of it. It is for this reason that material being does not 
begin and end with gases and chemical compounds and physical 
forces and movements, with nebulae and suns and earths, but evolves 
life, evolves mind, must evolve eventually supermind and the higher 
degrees of the spiritual existence. Evolution comes by the unceasing 
pressure of the supra-material planes on the material compelling it 
to deliver out of itself their principles and powers which might con- 
ceivably otherwise have slept imprisoned in the rigidity of the material 
formula. This would even so have been improbable, since their 
presence there implies a purpose of deliverance ; but still this necessity 
from below is actually very much aided by a kindred superior pressure. 

Nor can this evolution end with the first meagre formulation of 
life, mind, supermind, spirit conceded to these higher powers by the 
reluctant power of matter. For as they evolve, as they awake, as they 
become more active and avid of their own potentialities, the pressure 
on them of the superior planes, a pressure involved in the existence 
and close connection and interdependence of the worlds, must also 
increase in insistence, power and effectiveness. Not only must these 
principles manifest from below in a qualified and restricted emergence, 
but also from above they must descend in their characteristic power 
and full possible efflorescence into the material being; the material 
creature must open to a wider and wider play of their activities in 
matter, and all that is needed is a fit receptacle, medium, instrument. 
That is provided for in the body, life and consciousness of man. 

Certainly, if that body, life and consciousness were limited to the 
possibilities of the gross body which are all that our physical senses 
and physical mentality accept, there would be a very narrow term 
for this evolution, and the human being could not hope to accom- 
plish anything essentially greater than his present achievement. But 
this body, as ancient occult science discovered, is not the whole even 
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of our physical being; this gross density is not all of our substance. 
The oldest Vedantic knowledge tells us of five degrees of our being, 
the material, the vital, the mental, the ideal, the spiritual or beatific 
and to each of these grades of our soul there corresponds a grade of 
our substance, a sheath as it was called in the ancient figurative 
language. A later psychology found that these five sheaths of our 
substance were the material of three bodies, gross physical, subtle 
and causal, in all of which the soul actually and simultaneously 
dwells, although here and now we are superficially conscious only of 
the material vehicle. But it is possible to become conscious in our 
other bodies as well and it is in fact the opening up of the veil between 
them and consequently between our physical, psychical and ideal 
personalities which is the cause of those “psychic” and “occult” 
phenomena that are now beginning to be increasingly though yet too 
little and too clumsily examined, even while they are far too much 
exploited. . . . 

Behind all these terms of ancient psycho-physical science lies the 
one great fact and law of our being that whatever be its temporary 
poise of form, consciousness, power in this material evolution, there 
must be behind it and there is a greater, a truer existence of which 
this is only the external result and physically sensible aspect. Our 
substance does not end with the physical body; that is only the 
earthly pedestal, the terrestrial base, the material starting-point. As 
there are behind our waking mentality vaster ranges of consciousness 
subconscient and superconscient to it of which we become sometimes 
abnormally aware, so there are behind our gross physical being other 
and subtler grades of substance with a finer law and a greater power 
which support the denser body and which can by our entering into 
the ranges of consciousness belonging to them be made to impose 
that law and power on our dense matter and substitute their purer, 
higher, intenser conditions of being for the grossness and limitation 
of our present physical life and impulses and habits. If that be so, 
then the evolution of a nobler physical existence not limited by the 
ordinary conditions of animal birth and life and death, of difficult 
alimentation and facility of disorder and disease and subjection to 
poor and unsatisfied vital cravings ceases to have the appearance of 
a dream and chimera and becomes a possibility founded upon a 
rational and philosophic truth which is in accordance with all the 
rest that we have hitherto known, experienced or been able to think 
out about the overt and secret truth of our existence. 
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So it should rationally be ; for the uninterrupted series of the prin- 
ciples of our being and their close mutual connection is too evident 
for it to be possible that one of them should be condemned and cut 
off while the others are capable of a divine liberation. The ascent 
of man from the physical to the supramental must open out the 
possibility of a corresponding ascent in the grades of substance to 
that ideal of causal body which is proper to our supramental being, 
and the conquest of the lower principles by supermind and its libera- 
tion of them into a divine life and a divine mentality must also render 
possible a conquest of our physical limitations by the power and 
principle of supramental substance. And this means the evolution 
not only of an untrammelled consciousness, a mind and sense not 
shut up in the walls of the physical ego or limited to the poor basis 
of knowledge given by the physical organs of sense, but a life-power 
liberated more and more from its mortal limitations, a physical life 
fit for a divine inhabitant and, — ^in the sense not of attachment or of 
restriction to our present corporeal frame but an exceeding of the 
law of the physical body, — the conquest of death, an earthly immor- 
tality. For from the divine bliss, the original delight of existence, the 
Lord of immortality comes pouring the wine of that bliss, the mystic 
Soma^ into these jars of mentalised living matter; eternal and beautiful, 
he enters into these sheaths of substance for the integral transforma- 
tion of the being and nature, {ibid,^ pp. 236-40.) 

7. The Gnostic Being and The Divine Life 

As there has been established on earth a mental consciousness and 
power which shapes a race of mental beings and takes up into itself 
all of earthly nature that is ready for the change, so now there will 
be established on earth a gnostic consciousness and power which will 
shape a race of gnostic spiritual beings and take up into itself all of 
earth-nature that is ready for this new transformation. It will also 
receive into itself from above, progressively, from its own domain of 
perfect light and power and beauty all that is ready to descend from 
that domain into terrestrial being. For the evolution proceeded in 
the past by the upsurging, at each critical stage, of a concealed power 
from its involution in the inconscience, but also by a descent from 
above, from its own plane, of that power already self-realised in its 
own higher natural province {ibid,^ p. 859.) 

A supramental or gnostic race of beings would not be a race made 
according to a single type, moulded in a single fixed pattern; for the 
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law of the supermind is unity fulfilled in diversity, and therefore there 
would be an infinite diversity in the manifestation of the gnostic 
consciousness although that consciousness would still be one in its 

basis, in its constitution, in its all-revealing and all-uniting order 

[ibid,^ p. 862.) 

The gnosis is the effective principle of the spirit, a highest dynamis 
of the spiritual existence. The gnostic individual would be the con- 
summation of the spiritual man; his whole way of being, thinking, 
living, acting would be governed by the power of a vast universal 

spirituality All his existence would be fused into oneness with the 

transcendent and universal Self and Spirit; all his action would 
originate from and obey the supreme Self and Spirit’s divine 
governance of Nature (ibid,^ p. 863.) 

The supramental being. . .would act in a universal awareness and 
a harmony of his individual self with the total self, of his individual 
will with the total will, of his individual action with the total action. 
For what we most suffer from in our outer life and its reactions upon 
our inner life is the imperfection of our relations with the world, our 
ignorance of others, our disharmony with the whole of things, our 
inability to equate our demand on the world with the world’s 
demand on us {ibid.^ p. 865.) 

. . . Delight of the manifestation of the spirit in its truth of being 
would be the sense of the gnostic life. All its movements would be 
a formulation of the truth of the spirit, but also of the joy of the 
spirit, — an affirmation of spiritual existence, an affirmation of spiritual 
consciousness, an affirmation of spiritual delight of being {ibid.^ 

p. 866.) 

An evolution of gnostic consciousness brings with it a transforma- 
tion of our world-consciousness and world-action : for it takes up into 
the new power of awareness not only the inner existence but our 
outer being and our world-being; there is a remaking of both, an 
integration of them in the sense and power of the spiritual existence. 
There must come upon us in the change at once a reversal and 
rejection of our present way of existence and a fulfilment of its inner 
trend and tendency [ibid.^ pp. 867-8.) 

. . . The peace of God within will be extended in the gnostic ex- 
perience of the universe into a universal calm of equality not merely 
passive but dynamic, a calm of freedom in oneness dominating all 
that meets it, tranquillising all that enters into it, imposing its law 
of peace on the supramental being’s relations with the world in which 
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he is living. Into all his acts the inner oneness, the inner communion 
will attend him and enter into his relations with others, who will not 
be to him others but selves of himself in the one existence, his own 
universal existence. It is this poise and freedom in the spirit that will 
enable him to take all life into himself while still remaining the 
spiritual self and to embrace even the world of the ignorance without 
himself entering into the ignorance. (zfizW., p. 869.) 

. . . A gnostic being will possess not only a truth-conscious control 
of the realised spirit’s power over its physical world, but also the full 
power of the mental and vital planes and the use of their greater 
forces for the perfection of the physical existence. This greater know- 
ledge and wider hold of all existence will enormously increase the 
power of instrumentation of the gnostic being on his surroundings 
and on the world of physical Nature, {ibid., p. 870.) 

As a consequence of the total change and a reversal of conscious- 
ness establishing a new relation of spirit with mind and life and 
matter, and a new significance and perfection in the relation, there 
will be a reversal, a perfecting new significance also of the relations 
between the spirit and the body it inhabits. . . . 

This new relation of the spirit and the body assumes — and makes 
possible — a free acceptance of the whole of material Nature in place 
of a rejection; the drawing back from her, the refusal of all identifica- 
tion or acceptance, which is the first normal necessity of the spiritual 
consciousness for its liberation, is no longer imperative. To cease to 
be identified with the body, to separate oneself from the body con- 
sciousness, is a recognised and necessary step whether towards spiritual 
liberation or towards spiritual perfection and mastery over Nature. 
But, this redemption once effected, the descent of the spiritual light 
and force can invade and take up the body also and there can be a 
new liberated and sovereign acceptance of material Nature. , . . 
{ibid., pp. 874-6.) 

There can undoubtedly be a spiritual life within, a kingdom of 
heaven within us which is not dependent on any outer manifestation 
or instrumentation or formula of external being. The inner life has 
a supreme spiritual importance and the outer has a value only in so 
far as it is expressive of the inner status. . .but still, from the point 
of view of a spiritual evolution, this would be only an individual 
liberation and perfection in an unchanged environmental existence : 
for a greater dynamic change in earth-nature itself, a spiritual change 
of the whole principle and instrumentation of life and action, the 

606 



SRI AUROBINDO 

appearance of a new order of beings and a new earth-life must be 
envisaged in our idea of the total consummation, the divine issue. 
Here the gnostic change assumes a primary importance; all that 
precedes can be considered as an upbuilding and a preparation for 
this transmuting reversal of the whole nature. For it is a gnostic way 
of dynamic living that must be the fulfilled divine life on earth, a way 
of living that develops higher instruments of world-knowledge and 
world action for the dynamisalion of consciousness in the physical 
existence and takes up and transforms the values of a world of 
material Nature, {ibid.^ pp. 903-4.) 

To be and to be fully is Nature’s aim in us; but to be fully is to be 
whblly conscious of one’s being: unconsciousness, half consciousness 
or deficient consciousness is a state of being not in possession of itself; 
it is existence, but not fullness of being 

But also, since consciousness carries in itself the force of existence, 
to be fully is to have the intrinsic and integral force of one’s being; 
it is to come into possession of all one’s force of self and of all its 
use. . . . 

Lastly, to be fully is to have the full delight of being. Being without 
delight of being, without an entire delight of itself and all things is 
something neutral or diminished; it is existence, but it is not fullness 
of being. This delight too must be intrinsic, self-existent, automatic; 
it cannot be dependent on things outside itself: whatever it delights 
in, it makes part of itself, has the joy of it as part of its universality. 
All undelight, all pain and suffering are a sign of imperfection, of 
incompleteness; they arise from a division of being, an incomplete- 
ness of consciousness of being, an incompleteness of the force of being. 
To become complete in being, in consciousness of being, in force of 
being, in delight of being and to live in this integrated completeness 
is the divine living, {ibid.^ pp. 907-9.) 

These things are impossible without an inward living; they cannot 
be reached by remaining in an external consciousness turned always 

outwards, active only or mainly on and from the surface If there 

is a being of the transcendence in us, it must be there in our secret 
self; on the surface there is only an ephemeral being of nature, made 
by limit and circumstance. If there is a self in us capable of largeness 
and universality, able to enter into a cosmic consciousness, that too 
must be within our inner being; the outer consciousness is a physical 
consciousness bound to its individual limits by the triple cord of mind, 
life and body: any external attempt at universality can only result 
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either in an aggrandisement of the ego or an effacement of the per- 
sonality by its extinction in the mass or subjugation to the mass. It is 
only by an inner growth, movement, action that the individual can 
freely and effectively universalise and transcendentalise his being. . . . 
In men, says the Upanisad, the Self-Existent has cut the doors of 
consciousness outward, but a few turn the eye inward and it is these 
who see and know the Spirit and develop the spiritual being. Thus 
to look into ourselves and see and enter into ourselves and life within 
is the first necessity for transformation of nature and for the divine 
life, {ibid., pp. 910-11.) 

. . .The spiritual individual acts out of that sense of oneness which 
gives him immediate and direct perception of the demand of self on 
other self, the need of the life, the good, the work of love and sympathy 
that can truly be done. A realisation of spiritual unity, a dynamisa- 
tion of the intimate consciousness of one-being, of one self in all 
beings, can alone found and govern by its truth the action of the 
divine life, {ibid., p. 913.) 

There is a reality, a truth of all existence which is greater and more 
abiding than all its formations and manifestations; to find that truth 
and reality and live in it, achieve the most perfect manifestation and 
formation possible of it, must be the secret of perfection whether of 
individual or communal being. This reality is there within each thing 
and gives to each of its formations its power of being and value of 
being {ibid., p. 929.) 

... A perfected community also can exist only by the perfection 
of its individuals, and perfection can come only by the discovery and 
affirmation in life by each of his own spiritual being and the discovery 
by all of their spiritual unity and a resultant life unity. There can 
be no real perfection for us except by our inner self and truth of 
spiritual existence taking up all truth of the instrumental existence 
into itself and giving to it oneness, integration, harmony. As our 
only real freedom is the discovery and disengagement of the spiritual 
reality within us, so our only means of true perfection is the sover- 
eignty and self-effectuation of the spiritual reality in all the elements 
of our nature, {ibid., p. 931.) 

It is almost universally supposed that spiritual life must necessarily 
be a life of ascetic spareness, a pushing away of all that is not abso- 
lutely needed for the bare maintenance of the body; and this is valid 
for a spiritual life which is in its nature and intention a life of with- , 
drawal from life. Even apart from that ideal, it might be thought 

608 



SRI AUROBIMDO 

that the spiritual turn must always make for an extreme simplicity, 
because all else would be a life of vital desire and physical self- 
indulgence. But from a wider standpoint this is a mental standard 
based on the law of the ignorance of which desire is the motive; to 
overcome the ignorance, to delete the ego, a total rejection not only 
of desire but of all the things that can satisfy desire may intervene 
as a valid principle. But this standard or any mental standard cannot 
be absolute nor can it be binding as a law on the consciousness that 
has arisen above desire; a complete purity and self-mastery would 
be in the very grain of its nature and that would remain the same 
in poverty or in riches: for if it could be shaken or sullied by either, 
it would not be real or would not be complete. The one rule of the 
gnostic life would be the self-expression of the Spirit, the will of the 
Divine Being; that will, that self-expression could manifest through 
extreme simplicity or through extreme complexity and opulence or 
in their natural balance, — ^for beauty and plenitude, a hidden sweet- 
ness and laughter in things, a sunshine and gladness of life are also 
powers and expressions of the Spirit. In all directions the spirit within 
determining the law of the nature would determine the frame of the 
life and its detail and circumstance. In all there would be the same 
plastic principle; a rigid standardisation, however necessary for the 
mind’s arrangement of things, could not be the law of the spiritual 
life, A great diversity and liberty of self-expression based on an 
underlying unity might well become manifest; but everywhere there 
would be harmony and truth of order, {ihid,^ pp. 944-5.) 

If there is an evolution in material Nature and if it is an evolution 
of being with consciousness and life as its two key-terms and powers, 
this fullness of being, fullness of consciousness, fullness of life must be 
the goal of development towards which we are tending and which will 
manifest at an early or later stage of our destiny p. 947.)^ 

^ Except for capitalization and Sanskrit n-ansliteration, which have been modified to 
conform with the style used throughout this volume, the selections in this chapter follow 
the original texts literally — in spelling, hyphenation, and construction. 
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SARVEPALLI RADHAKRISHNAN 


Sarvepalli Radhakrishnan (1888-) is a versatile genius, uni- 
versally recognized and acclaimed for his remarkable ability as teacher, 
lecturer, scholar, and administrator, as philosopher, statesman, and India’s 
cultural ambassador throughout the East and the West. His deep learning, 
his brilliant style, and his absolute tolerance have brought him recognition 
not only as the greatest living interpreter of Indian philosophy, religion, 
and culture, but also as an original and creative thinker of the first order. 
In essence, his philosophy is absolute idealism, but in a form and with a 
dynamic character which, instead of nullifying the great richness of the 
many facets of life and experience in terms of a wholly transcendent 
Absolute, recognizes the reality and the meaning of the many aspects and 
grades of experience. In all phases of his philosophy, he reveals a syn- 
thesizing ability which enables him, in conformity with the essence of the 
great Indian tradition, to avoid all extremes. In this spirit, Radha- 
krishnan resolves the traditional oppositions between the Absolute and 
the non-absolute, God and the world, appearance and reality, intuition 
and reason, philosophy and religion, and philosophy and life, as well as 
contradictions and oppositions among the various religious and philo- 
sophical systems. Radhakrishnan stands as a profound critic of all forms 
of exclusiveness, one-sided perspective, dogmatism, and intolerance. He 
supports this with a philosophical perspective which avoids mere eclec- 
ticism through a truly enlightened integration. 

Radhakrishnan’s greatest contributions are, first, his re-interpretation 
of the doctrine of mdyd in the Advaita Vedanta of Sarhkara, and, second, 
the exposition of a profound philosophy of the religion of the spirit. 
According to Radhakrishnan, mdyd has not meant to Indian philosophers, 
even to Samkara, that the world is illusion. The world of everyday events 
and things is not ultimate reality, to be sure, but neither is it unreality.^ 
He has defended the reality of the empirical world; it finds its basis in 
the Absolute. The Absolute is the source of its many transformations but 
these transformations in the world ’of the here-and-now do not, in turn, 
affect the integrity or absoluteness of Brahman, In this way he overcomes 
the greatest obstacle to Western cordiality to the most highly-developed 

^ See his Indian Philosophy (London: George Allen & Unwin Ltd., 2nd revised edition, 
1931), Vol. n, chap. vin. 
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philosophy in India, Saihkara’s Advaita Vedanta, and in this way paves 
the way for much greater understanding of India’s greatest heights of 
thought and for a possible meeting of the minds of East and West. 

His religion of the spirit, accompanied by a deep religious fervor and 
conviction, provides him with the belief that the essence of all religions 
is the same, since, as he says, . .religion is not a creed or code but an 
insight into reality.” In this attitude, Radhakrishnan has taken religion 
out of the realm of conflicts and bickerings, out of the realm of dogmas 
and authoritarianism, and has made it into a living philosophy of the 
spirit, in which he has imbued religion with depth and meaning and 
practicality both for India and for all mankind. 

Interpreting, purifying, and extending the wisdom of the ancient Indian 
tradition, and looking at truth and reality from the total perspective of 
the wisdom of East and West, Radhakrishnan has given man a compre- 
hensive philosophy of the spirit which may well be the basis of the future 
peace of the world and the unity of mankind. (C. A. M.) 

Extensive selections from the writings of Radhakrishnan are not required 
in a book of this type, since all his major works are still in print and are 
readily available. The brief selection given here is his most concentrated 
presentation of his religion of the spirit and is to be found in Chapter iii 

An Idealist View of Life (London: George Allen & Unwin Ltd., 1929). 
(C. A. M.) 

RELIGIOUS EXPERIENCE AND ITS 
AFFIRMATIONS 

What is Philosophy of Religion? The Essence of Religion — Personal 
Experience of God — Its Character and Content — ^Experience and the 
Variety of Expressions — God and Self — ^The World a Harmony — Self- 
Recognition and the Way to It — ^The Life of the Reborn — ^Rebirth — 
Salvation — Summary. 


Philosophy of Religion 

Philosophy of religion is religion come to an understanding of 
itself. It attempts a reasoned solution of a problem which exists 
directly only for the religious man who has the spiritual intuition or 
experience and indirectly for all those who, while they have no per- 
sonal share in the experience, yet have sufficient belief that the 
experience does occur and is not illusory. The direct apprehension 
of God seems to be as real to some men as the consciousness of per- 
sonality or the perception of the external world is to others. The sense 
of communion with the divine, the awe and worship which it evokes, 
which to us are only moments of vision or insight, seem to be normal 

611 



CONTEMPORARY THOUGHT 

and all-pervading with the saints. If philosophy of religion is to 
become scientific, it must become empirical and found itself on 
religious experience. 

Before thinking can start there must be something thought about. 
Thinking does not produce its object but has it offered to it as a 
datum. If thought cuts itself away from the compulsion of fact, to 
that extent it ceases to be thought and becomes imagination. Just 
as there can be no geometry without the perception of space, even 
so there cannot be philosophy of religion without the facts of religion. 

As we have seen, sometimes psychology of religion professes to 
serve as a substitute for philosophy and repudiates the validity of 
religious intuitions by tracing them to psychological factors as sub- 
conscious desires. To trace the psychological conditions of a belief is 
not to determine its validity. To say that our sense perceptions answer 
to reality, while spiritual intuitions do not, is for psychology a gra- 
tuitous assumption. Psychologically the experience we have of the 
world before us or of the British constitution or of the categorical 
nature of duty is on the same level as St Paul’s vision on the road to 
Damascus or Augustine’s in the Italian garden. In the experience 
itself no question is raised whether the object experienced is real or 
not. Professor Alexander says: “It is for the worshipper as much a 
fact as a green leaf or the sun is for a dispassionate observer. The 
religious feeling and its object are given in one and the same ex- 
perience.”^ It is for philosophy of religion to find out whether the 
convictions of the religious seers fit in with the tested laws and 
principles of the universe. 

It is sometimes urged that while the psychological experiences 
rationalised by science are more or less uniform for all observers, the 
data for philosophy of religion are diverse and discordant. Stones 
are hard and the sky is blue for all. But God is Buddha to some and 
Christ to some others. This difference means that the facts are more 
complex and require closer study. Just as we attempt to formulate 
in precise terms our sense experience in the natural sciences, even so 
philosophy of religion attempts to define the world to which our 
religious experiences refer. There is no reason why the intuitions of 
the human soul with regard to the ultimate reality should be studied 
in any other spirit or by any other method than those which are 
adopted with such great success in the region of positive science. 
When we speak of matter, life or mind, we refer to a certain type of 
^ Jiibbert Journal, January 1928, p. 251. 
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experiences. Matter means a set of experiences with a certain definite 
character and we account for it by the hypothesis of electric energy 
or other kinds of resistance. The same is true of life and mind. 
Religious experiences possess their own distinctive character and we 
seem to be in touch with reality other than that of matter, life or 
mind. We cannot say that we know matter, life and mind and not 
God or ultimate spirit. As a matter of fact, we do not know precisely 
what matter or life is. We know that they are objects of experience 
though their real nature is hidden from us. So also we may not know 
the ultimate meaning of God, though we may know something about 
God or what answers to God in reality through religious experience. 
The creeds of religion correspond to theories of science. The physicist 
attempts to account for physical phenomena by the hypothesis of the 
electron and feels that his mental picture of it is like the real thing. 
However, we are realising that it is simply impossible to form any 
picture at all of the ultimate nature of the physical world. The 
theories are symbolic and are accepted because they work. Similarly, 
we have certain experiences which we try to account for by the 
assumption of God. The God of our imagination may be as real as 
the electron but is not necessarily the reality which we immediately 
apprehend. The idea of God is an interpretation of experience. 

Purely speculative theology which cuts itself off from religious 
tradition and experience and works from prenoises which are hfeld to 
be universally valid cannot serve as an adequate philosophy of reli- 
gion. The proofs of God’s existence from premises of a general 
character yield not the God of religion but a supreme first cause or 
being who can be construed into the object of religious experience 
only if we start with the latter.^ A category of thought with no basis 
in fact is not an experienced certainty. No stable conviction can be 
built on mere dialectic. Speculative theology can conceive of God 
as a possibility; it is religion that affirms God as a fact. 

In dogmatic theology, on the other hand, the theologian regards 
himself as an expositor of traditional doctrine accepted as revealed 
and his task is limited to the elimination of contradictions in it. He 
takes his stand on one set of facts and ignores elements of reality that 
his scheme does not recognise. Within limits the theologian is allowed 

^ “What in the end does the most complete teleology prove?” asks Kant. “Does it 
prove that there is such an intelligent Being? No. It only proves that according to the 
constitution of our cognitive faculties we can form absolutely no concept of the possibility 
of such a world as this save by thinking a designedly-working supreme cause thereof.” 
{Critique of Judgment^ Bernard’s E.T., p. 311.) 
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freedom to interpret doctrines and elucidate their implications, but 
his investigations should always confirm the dogmas. While the 
methods are optional, the conclusions are obligatory. 

Philosophy of religion as distinct from dogmatic theology refuses 
to accept any restricted basis but takes its stand on experience as 
wide as human nature itself. It rejects the high a priori road of 
speculative theology and adopts a scientific view of religious ex- 
perience and examines with detachment and impartiality the spiritual 
inheritance of men of all creeds and of none. Such an examination 
of the claims and contents of religious consciousness, which has for 
its background the whole spiritual history of man, has in it the 
promise of a spiritual idealism which is opposed to the disintegrating 
forces of scientific naturalism on the one hand and religious dogmatism 
on the other. 


The Essence of Religion 

Religion has been identified with feeling, emotion and sentiment, 
instinct, cult and ritual, perception, belief and faith, and these views 
are right in what they affirm, though wrong in what they deny. 
Schleiermacher is not wrong in saying that there is a predominant 
feeling element in the religious consciousness. Religious feeling, 
however, is quite distinct from any other kind of feeling. Nor is it 
to be identified with a sense of creaturely dependence; for then Hegel 
might retort that Schleiermacher’s dog may be more pious than his 
master. If we assimilate religious experience to the moral conscious- 
ness, as Kant is inclined to do, we overlook the distinctive characters 
of the two activities. Religion is not mere consciousness of value. 
There is in it a mystical element, an apprehension of the real and 
an enjoyment of it for its own sake which is absent in the moral 
consciousness. Religion is not a form of knowledge as Hegel some- 
times urged. While religion implies a metaphysical view of the 
universe, it is not to be confused with philosophy. 

When Professor Whitehead defines religion as “what the individual 
does with his own solitariness,^ he is urging that it is not a mere social 
phenomenon. It is not an apologetic for the existing social order; 
nor is it a mere instrument for social salvation. It is an attempt to 
discover the ideal possibilities of human life, a quest for emancipation 
from the immediate compulsions of vain and petty moods. It is not 
true religion unless it ceases to be a traditional view and becomes 

^ Religion in the Making (1926), p. 6. 
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personal experience. It is an independent functioning of the human 
mind, something unique, possessing an autonomous character. It is 
something inward and personal which unifies all values and organises 
all experiences.^ It is the reaction of the whole man to the whole 
reality. We seek the religious object by the totality of our faculties 
and energies. Such functioning of the whole man may be called 
spiritual life, as distinct from a merely intellectual or moral or aesthetic 
activity or a combination of them. The spiritual sense, the instinct 
for the real, is not satisfied with anything less than the absolute and 
the eternal. It shows an incurable dissatisfaction with the finiteness 
of the finite, the transiency of the transient. Such integral intuitions 
are our authority for religion. They reveal a Being who makes himself 
known to us through them and produces revolt and discontent with 
anything short of the eternal. 

Personal Experience of God 

All the religions owe their inspiration to the personal insights of 
their prophet founders. The Hindu Religion, for example, is charac- 
terised by its adherence to fact. In its pure form, at any rate, it never 
leaned as heavily as other religions do on authority. It is not a 
‘‘founded’’ religion; nor does it centre round any historical events. 
Its distinctive characteristic has been its insistence on the inward life 
of spirit. To know, possess and be the spirit in this physical frame, 
to convert an obscure plodding mentality into clear spiritual illumina- 
tion, to build peace and self-existent freedom in the stress of emotional 
satisfactions and sufferings, to discover and realise the life *divine in 
a body subject to sickness and death has been the constant aim of 
the Hindu religious endeavour. The Hindus look back to the Vedic 
period as the epoch of their founders. The Veda, the wisdom, is the 
accepted name for the highest spiritual truth of which the human 
mind is capable. It is the work of the r^ or the seers. The truths of 
the rsis are not evolved as the result of logical reasoning or systematic 
philosophy but they are the products of spiritual intuition, drsti or 
vision. The rsis are not so much the authors of the truths recorded 
in the Vedas as the seers who were able to discern the eternal truths 

* When Croce declines to regard religion as an autonomous form of experience, and 
veiws it as an immature misunderstood form of philosophy, when Gentile treats it as a 
stage, though essential in our spiritual development, they are voicing their protest against 
the transcendental conceptions of God. The God before whose majesty we abase ourselves, 
or to whose love we surrender ourselves, is completely immanent, is the spirit in man 
objectified. 
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by raising their life-spirit to the plane of the universal spirit. They 
are the pioneer researchers in the realm of spirit who saw more in 
the world than their fellows. Their utterances are based not on 
transitory vision but on a continuous experience of resident life and 
power.i When the Vedas are regarded as the highest authority, all 
that is meant is that the most exacting of all authorities is the 
authority of facts. 

If experience is the soul of religion, expression is the body through 
which it fulfils its desdny. We have the spiritual facts and their inter- 
pretations by which they are communicated to others, huti or what 
is heard, and smrti or what is remembered. Samkara equates them 
with pratyaksa or intuition and ammdna or inference. It is the dis- 
tinction between immediacy and thought. Intuitions abide, while 
interpretations change. Smti and smrti differ as the authority of fact 
and the authority of interpretation. Theory, speculation, dogma, 
change from time to time as the facts become better understood. 
Their value is acquired from their adequacy to experience. When 
forms dissolve and the interpretations are doubted, it is a call to get 
back to the experience itself and reformulate its content in more 
suitable terms. While the experiential character of religion is em- 
phasised in the Hindu faith, every religion at its best falls back on it. 

The whole scheme of Buddhism centres on Buddha’s enlighten- 
ment. Moses saw God in the burning bush, and Elijah heard the 
still small voice. In Jeremiah we read: “This is the covenant which 
I will make with the house of Israel after those days, saith the Lord. 
I will put my hand in their inward parts, and in their heart will I 
write it.”^ Jesus’ experience of God is the basic fact for Christianity: 
“As he came up out of the river he saw the heavens parted above 
him and the spirit descending like a dove towards him: and he heard 
a voice sounding out of the heavens and saying ‘ Thou art my beloved 
son. I have chosen thee.’ ” According to St. Mark, the baptism in the 
Jordan by John was to Jesus the occasion of a vivid and intense 
religious experience, so much so that he felt that he had to go for 
a time into absolute solitude to think it over.^ He obviously spoke 
of the ineffable happening, the sudden revelation, the new peace and 
joy in words that have come down to us. He emphasises the newness 
of the reborn soul as something which marks him off from all those 
who are religious only at second hand. “Verily I say unto you, 
among men born of women there hath not arisen a greater than John 
1 Sada paiyanti siirayah. ® xxxi. 37. ® Mark i. 10. 
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the Baptist; but the least in the Kingdom of God is greater than he.” ^ 
The vision that came to Saul on the Damascus road and turned the 
persecutor into an apostle ^ is another illustration. Faith means in 
St. James acceptance of dogma ; in St. Paul it is the surrender of heart 
and mind to Christ ; but in the Epistle to the Hebrews, faith is defined 
as that outreaching of the mind by which we become aware of the 
invisible world.^ The life of Mohammad is full of mystic experiences. 
Witnesses to the personal sense of the divine are not confined to the 
East. Socrates and Plato, Plotinus and Porphyry, Augustine and 
Dante, Bunyan and Wesley, and numberless others, testify to the felt 
reality of God. It is as old as humanity and is not confined to any 
one people. The evidence is too massive to run away from. 

Character of Religious Experience 

To study the nature of this experience is rather a difficult matter. 
All that one can hope to do is to set down a few general impressions. 
It is a type of experience which is not clearly differentiated into a 
subject-object state, an integral, undivided consciousness in which 
not merely this or that side of man’s nature but his whole being seems 
to find itself. It is a condition of consciousness in which feelings are 
fused, ideas melt into one another, boundaries broken and ordinary 
distinctions transcended.^ Past and present fade away in a sense of 
timeless being. Consciousness and being are not there different from 
each other. All being is consciousness and all consciousness being. 
Thought and reality coalesce and a creative merging of subject and 
object results. Life grows conscious of its incredible depths. In this 
fulness of felt life and freedom, the distinction of the knower and 
the known disappears.® The privacy of the individual self is broken 

^ See also Matt, xi.ll. ^ Acts ix.1-9. 

® See also I Cor. xiii.12; Romans viii. 18-25; Rev. xiii.22. 

* “In this intelligible world, everything is transparent. No shadow limits vision. All 
the essences see each other and interpenetrate each other in the most intimate depth of 
their nature. Light everywhere meets light. Every being contains within itself the entire 

Intelligible world, and also beholds it entire in any particular being There abides 

pure movement; for He who produces movement, not being foreign to it, does not disturb 
it in its production. Rest is perfect, because it is not mingled with any principle of 
disturbance. The Beautiful is completely beautiful there, because it does not dwell in 
that which is not beautiful” {Enneads, v.8.4). 

® “To have seen that vision is reason no longer. It is more than reason, before reason, 
and after reason, as also is the vision which is seen. And perhaps we should not here 
speak of sight; for that which is seen — if we must needs speak of seer and seen as two and 
not one — is not discerned by the seer, nor perceived by him as a second thing. Therefore 
this vision is hard to tell of; for how can a man describe as other than himself that which, 
when he discerned it, seemed not other, but one with himself indeed?’* {Enneadst vi.9 
and 10). 
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into and invaded by a universal self which the individual feels as 
his own. 

The experience itself is felt to be sufficient and complete. It does 
not come in a fragmentary or truncated form demanding completion 
by something else. It does not look beyond itself for meaning or 
validity. It does not appeal to external standards of logic or meta- 
physics. It is its own cause and explanation. It is sovereign in its 
own rights and carries its own credentials. It is self-established 
{svatahsiddha)^ self-evidencing (svasamvedyd) ^ self-luminous {svqyam-- 
prakdsa). It does not argue or explain but it knows and is. It is 
beyond the bounds of proof and so touches completeness. It comes 
with a constraint that brooks no denial. It is pure comprehension, 
entire significance, complete validity. Patanjali, the author of the 
Toga Sutra, tells us that the insight is truth-filled, or truth-bearing.^ 

The tension of normal life disappears, giving rise to inward peace, 
power and joy. The Greeks called it ataraxy, but the word sounds 
more negative than the Hindu term ^^sdntV^ or peace, which is a 
positive feeling of calm and confidence, joy and strength in the midst 
of outward pain and defeat, loss and frustration. The experience is 
felt as profoundly satisfying, where darkness is turned into light, 
sadness into joy, despair into assurance. The continuance of such an 
experience constitutes dwelling in heaven which is not a place \vhere 
God lives, but a mode of being which is fully and completely real. 

However much we may quarrel about the implications of this kind 
of experience, we cannot question the actuality of the experience 
itself. While the profound intuitions do not normally occur, milder 
forms are in the experience of all who feel an answering presence in 
deep devotion or share the spell which great works of art cast on us. 
When we experience the illumination of new knowledge, the ecstasy 
of poetry or the subordination of self to something greater, family or 
nation, the self-abandonment of falling in love, we have faint glimpses 
of mystic moods. Human love perhaps takes us nearest to them. It 
can become an experience deep and profound, a portal through which 
we enter the realm of the sublime. My life, My all. My more,” 
said Sappho to Philaenis. To have one’s heart and mind absorbed 
in love seems to unveil the mystery of the universe. We forget the 
sense of the outward world in our communion with the grandeur 
beyond. Religious mysticism often falls into the language of passion- 
ate love. It has been so from the Upanisads and the Song of Songs. 

^ Rtambhard tatraprajnd {Toga Sutra i.48). 

618 



SARVEPALLI RADHAKRISHNAN 

Since the intuitive experiences are not always given but occur only 
at rare intervals, they possess the character of revelation. We cannot 
command or continue them at our will. We do not know how or why 
they occur. They sometimes occur even against our will. Their mode 
of comprehension is beyond the understanding of the normal, and 
the supernormal is traced to the supernatural. Those who are gifted 
with the insight tend to regard themselves as the chosen ones, the 
privileged few. Conscious of a light which other men had not, they 
feel inclined to believe that the light has been directed on them and 
that they are not only the seekers but the sought. “Only he who is 
chosen by the Supreme is able to realise it.”^ 

If all our experience were possessed of intrinsic validity {svatah- 
prdmdnya) there would be no question of truth and falsehood. There 
would be nothing with which our experience will have to cohere or 
to correspond. There would not arise any need or desire to test its 
value. All our experience will be self- valid, i.e. all reality will be 
present in its own immediate validity. But even the noblest human 
minds have had only glimpses of self-valid experiences. The moments 
of vision are transitory and intermittent. We therefore do not attain 
an insight, permanent and uninterrupted, where reality is present in 
its own immediate witness. But we are convinced that such an ideal 
is not an impossible one. 

So long as the experience lasts, the individual remains rapt in 
contemplation, but no man can rest in that state for all time. Life 
is restless surge. Scarcely is the seer assured of the unique character 
of the experience than he is caught in the whirl of desire and tempta- 
tion, discord and struggle. During the vision, its influence was so 
potent and overwhelming that he had neither the power nor the 
desire to analyse it. Now that the vision is no more, he strives to 
recapture it and retain in memory what cannot be realised in fact. 
The process of reflection starts. He cannot forget the blessed moments 
which have a weight for the rest of his life and give to his beliefs a 
power and a vividness that nothing can shake. The individual adopts 
an attitude of faith which is urged by its own needs to posit the 
transcendental reality. He affirms that the soul has dealings, direct, 
intimate and luminous, with a plane of being different from that 
with which the senses deal, a world more resplendent but not less 
real than the conventional one. The experience is felt as of the nature 
of a discovery or a revelation, not a mere conjecture or a creation. 

^ Tam evaifa vrurtuU tena labJ^ah. 
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The real was there actually confronting us, it was not conjured out 
of the resources of our mind,^ He claims for his knowledge of reality 
an immediate and intuitive certainty, transcending any which mere 
reason can reach. No further experience or rational criticism can 
disturb his sense of certainty. Doubt and disbelief are no more 
possible. He speaks without hesitation and with the calm accents of 
finality. Such strange simplicity and authoritativeness do we find in 
the utterances of the seers of the Upanisads, of Buddha, of Plato, of 
Christ, of Dante, of Eckhart, of Spinoza, of Blake, They speak of the 
real, not as the scribes, but as those who were in the immediate 
presence of “ that which was, is and ever shall be.” St. Theresa says : 
“If you ask how it is possible that the soul can see and understand 
that she has been in God, since during the union she has neither sight 
nor understanding, I reply that she does not see it then, but that she 
sees it clearly later, after she has returned to herself, not by any vision, 
but by a certitude which abides with her and which God alone can 
give her.”^ 

In addition to the feeling of certitude is found the sense of the 
ineffability of the experience. It transcends expression even while it 
provokes it. It is just what it is and not like anything else. There is 
no experience by which we can limit it, no conception by which we 
can define it. The Kena Upanisad says that “it is other than the known 
and above the unknown.”® As Lao Tze expresses it at the beginning 
of his Tao Teh King: “The Tao which can be expressed is not the 
unchanging Tao; the Name which can be named is not the un- 
changing Name.” 

The unquestionable content of the experience is that about which 
nothing more can be said.^ Indian scriptures give cases of teachers 
who dispelled the doubts of their pupils by assuming an attitude of 
silence on this question.® When we hear enthusiastic descriptions 
about the ultimate reality, let us remember the dictum of Lao Tze 

^ Bhutam brahma na purii^avydparatantram (Saihkara on Brahma Sutra i.i.l). 

® James; Varieties of Religious Experience (1906), p. 409. ® i.3. 

* “There is an endless world, O my brother, and there is the Being, of whom nought 
can be said. 

Only he knows it who has reached that region: it is other than all that is heard and 
said. 

No form, no body, no length, no breadth is seen there: how can I tell you that which 
it is?** {Kabir: Rabindranath Tagore’s E.T., 76) 

® Maunavydkhydprakatitdparabrahmatattvam, 

Guros tu maunam vydkhydnam si^yds tu chirmasarhsaydh, 

Gp. also Lao Tze: “To teach without words and to he useful without action, few among 
men are capable of this.” 
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that he who knows the Tao may be recognised by the fact that he is 
reluctant to speak of it. 

Conceptual substitutes for ineffable experiences are not adequate. 
They are products of rational thinking. All forms, according to 
Saihkara, contain an element of untruth and the real is beyond all 
forms. Any attempt to describe the experience falsifies it to an extent. 
In the experience itself the self is wholly integrated and is therefore 
both the knower and the known, but it is not so in any intellectual 
description of the experience. The profoundest being of man cannot 
be brought out by mental pictures or logical counters.^ God is too 
great for words to explain. He is like light, making things luminous 
but himself invisible. 

And yet we cannot afford to be absolutely silent. Though the tools 
of sense and understanding cannot describe adequately, creative 
imagination with its symbols and suggestions may be of assistance. 
The profoundest wisdom of the past is transmitted to us in the form 
of myths and metaphors which do not have any fixed meaning and 
therefore can be interpreted as life requires. The seers who were at 
least as wise and as subtle as ourselves, by letting their imagination 
work on the experience, devised symbolic conceptions such as crossing 
the ocean of samara^ ascending into heaven, meeting God face to 
face, Plato expressed his deepest convictions, which were incapable 
of proof, in the language of poetry, saying, “Not this perhaps, but 
something like this must be true.” If we insist on interpreting these 
symbols literally, difficulties arise. But if we go behind the words to 
the moods they symbolise, agreement is possible. 

The symbols and suggestions employed are derived from the local 
and historical traditions. An Orphic describes to us Charon and the 
spring on either side of the road and the tall cypress tree. The 
Vaisnava speaks to us of the cowherd, the Brindavan and the river 
Yamuna. The myths require to be changed as they lose their meaning 
with the lapse of time, but they are in no case to be accepted as 


^ Cp. St. Paul’s words of his own experience in n Cor. xii.2~4; also the following from 
Middleton Murry’s God (1929), p. 36; **What happened then? If I could tell that, 
I should tell a secret indeed. But a moment came when the darkness of that Ocean changed 
to light, the cold to warmth; when it swept in one great wave over the shores and frontiers 
of myself; when it bathed me and I was renewed; when the room was filled with a 
presence and I knew I was not alone — that I never could be alone any more, that the 
universe beyond held no menace, for I was part of it, that, in some way for which I had 
sought in vain so many years, I belonged and because I belonged I was no longer I, but 
something different, which could never be afraid in the old ways or cowardly with the 
old cowardice.” 
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literal truths. They require to be interpreted ‘‘according to their 
meaning and not their lisping expression/’ as Aristotle suggests in 
speaking of Empedocles. Much of the rationalistic criticism of the 
sacred scriptures is due to a confusion between symbolic statements 
and literal truths. It is easy to prove that the world was not made 
in seven days or that Eve was not made out of Adam’s rib. What they 
say is not scientifically true; but what they mean is a different matter. 
The recent excitement about the Green Pastures is rather undeserved. 
If God works in an office, employing charwomen and smoking cigars, 
it is only a metaphor, rather crude perhaps, as much as glassy seas 
or many mansions. 

Experience and the Variety of Expressions 

If all our experiences were adequately intuited at once, such 
immediate intuitions could not be doubted under any circumstances ; 
but, as it is, we are compelled to relate our intuitive experiences with 
others and here we are obliged to employ formulas. The pedestrian 
function of consolidation and revaluation seems to be indispensable. 
The only way to impart our experiences to others and eludicate their 
implications for the rest of our life and defend their validity against 
hostile criticism is by means of logic. When we test the claim of the 
experience to truth, we are really discussing the claims of the forms 
or propositions in which the nature of the experience is unfolded. 
In the utterances of the seers, we have to distinguish the given and 
the interpreted elements. What is regarded as immediately given may 
be the product of inference. Immediacy does not mean absence 
of psychological mediation but only non-mediation by conscious 
thought. Ideas which seem to come to us with compelling force, 
without any mediate intellectual process of which we are aware, are 
generally the results of previous training in traditions imparted to 
us in our early years. Our past experience supplies the materials to 
which the new insight adds fresh meanings. When we are told that 
the souls have felt in their lives the redeeming power of Krsna or 
Buddha, Jesus or Mohammad, we must distinguish the immediate 
experience or intuition which might conceivably be infallible and the 
interpretation which is mixed up with it. St. Theresa tells us that 
after her experience she learned to understand the Trinity. Surely 
she would not have recognised the revelation as that of the Trinity 
if she had not already known something of the Trinity.^ Similarly, 

^ Evelyn Underhill: Mysticism, 5th ed., p. 132. 
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if Paul had not learned something about Jesus, he would not have 
identified the voice that came to him on the Damascus road as Jesus’. 
We must distinguish the simple facts of religion from the accounts 
which reach us through the depth of theological preconceptions. 
That the soul is in contact with a mighty spiritual power other than 
its normal self and yet within and that its contact means the begin- 
ning of the creation of a new self is the fact, while the identification 
of this power with the historic figures of Buddha or Christ, the con- 
fusion of the siinple realisation of the universal self in us with a 
catastrophic revelation from without, is an interpretation, a personal 
confession and not necessarily an objective truth. Something is directly 
experienced, but it is unconsciously interpreted in the terms of the 
tradition in which the individual is trained. The frame of reference 
which each individual adopts is determined by heredity and culture. 

Again, there is no such thing as pure experience, raw and un- 
digested. It is always mixed up with layers of interpretation. The 
alleged immediate datum is psychologically mediated. The scriptural 
statements give us knowledge, or interpreted experience, a that- 
which. The “that” is merely the affirmation of fact, of a self-existent 
spiritual experience in which all distinctions are blurred and the 
individual seems to overflow into the whole and belong to it. The 
experience is real though inarticulate. 

Among the religious teachers of the world, Buddha is marked out 
as the one who admitted the reality of the spiritual experience and 
yet refused to interpret it as a revelation of anything beyond itself. 
For him the view that the experience gives us direct contact with God 
is an interpretation and not an immediate datum. Buddha gives us 
a report of the experience rather than an interpretation of it, though 
strictly speaking there are no experiences which we do not interpret. 
It is only a question of degree. But Buddha keeps closest to the given 
and is content with affirming that a deeper world of spirit penetrates 
the visible and the tangible world. Such a world certified as valid 
by the witness of perfect intuition exists beyond or rather within the 
world of multiplicity and change which the senses and understanding 
present to us. The primary reality is an unconditional existence 
beyond all potentiality of adequate expression by thought or descrip- 
tion by symbol, in which the word "existence” itself loses its meaning 
and the symbol of nirvdm alone seenos to be justified. The only liberty 
in which Buddha indulges when obliged to give a positive content 
to it is to identify it with Eternal righteousness {dhama), which is the 
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principle of the universe^ and the foundation of all conduct. It is 
on account of it that we have the implicit belief in the worth of life. 

The Hindu thinkers admit the ineffability of the experience but 
permit themselves a graduated scale of interpretations from the most 
^‘impersonaP’ to the most ‘‘personal.” The freedom of interpreta- 
tion is responsible for what may be called the hospitality of the Hindu 
mind. The Hindu tradition by its very breadth seems to be capable 
of accommodating varied religious conceptions. 

Hinduism admits that the unquestionable content of the experience 
is a that about which nothing more can be said. The deeper and more 
intimate a spiritual experience, the more readily does it dispense with 
signs and symbols. Deep intuition is utterly silent. Through silence 
we “confess without confession” that the glory of spiritual life is 
inexplicable and beyond the reach of speech and mind. It is the great 
unfathomable mystery and words are treacherous.® 

The empirical understanding is quite competent within its own 
region, but it cannot be allowed to criticise its foundation, that which 
it, along with other powers of man, takes for granted. The Supreme 
is not an object presented to knowledge but is the condition of know- 
ledge. While for Buddha, who was ethically disposed, the eternal 
spirit is righteousness or dharma^ in the strength of which we live and 
struggle, for many Hindu thinkers it is the very condition of know- 
ledge. It is the eternal light which is not one of the things seen but 
the condition of seeing. The ultimate condition of being where all 
dualities disappear, where life and death do not matter since they 
spring from it, where spirit seems to enjoy spirit and reason does not 
stir, can be expressed only in negative terms. The Upanisads and 
Sarhkara try to express the nature of the ultimate being in negative 
terms. “The eye goes not thither nor speech nor mind.”® 

1 See Appendix to the writer’s work on Indian Philosophy^ i, 2nd ed,, 1929. 

^ Plutarch has* preserved for us the inscription on a statue of Isis in the Egyptian city 
of Sais, which runs: “lam all that hath been, and that is, and that shall be, and no mortal 
hath ever raised my veil.” Hooker in his Ecclesiastical Polity (i.2) observes: “Dangerous 
it were for the feeble brain of man to wade far into the doings of the Most High; whom 
although to know be life, and joy to make mention of his name; yet our soundest know- 
ledge is, to know that we know him not as indeed he is, neither can know him; and our 
safest eloquence concerning him is our silence, when we confess without confession, that 
his glory is inexplicable, his greatness above our capacity and reach. He is above, and 
we upon earth. Therefore it behoveth our words to be wary and few.” 

« Brhaddranyaka Upani^ad iii.viii.8. For iSamkara it is nirguna (without qualities), 
nirdkdra (without form), nirvise§a (without particularity), nirupadhika (without limitations) . 
It is what it is. Isaiah’s words are true, “Verily, thou art a God that hidest thyself.” 
For Dionysius the Areopagite, God is the nameless supra-essential one elevated above 
goodness itself. St. Augustine speaks of the Absolute, selfsame One, that which is. 
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There is a danger in these negative descriptions. By denying all 
attributes and relations we expose ourselves to the charge of reducing 
the ultimate being to bare existence which is absolute vacuity. The 
negative account is intended to express the soul’s sense of the tran- 
scendence of God, the ‘‘wholly other,” of whom naught may be 
predicated save in negations, and not to deprive God of his positive 
being. It is the inexhaustible positivity of God that bursts through 
all conceptual forms. When we call it nothing we mean that it is 
nothing which created beings can conceive or name and not that it 
is nothing absolutely. The scriptures do not demonstrate or describe 
him but only bear witness to him. The three noteworthy features of 
spiritual experience are reality, awareness and freedom. If some 
parts of our experience come to us with these characteristics, it implies 
the possibility that all experience is capable of being received in the 
same manner. The consciousness to which all experience is present 
in its own immediacy, revealedness and freedom from anything which 
is not itself is the divine consciousness, that which is our ideal. We 
picture it as a glowing fire, a lucid flame of consciousness ever 
shining and revealing itself. In the divine status reality is its own 
immediate witness, its own self-awareness, its own freedom of com- 
plete being. There is nothing which is not gathered up in its being, 
nothing which is not revealed in it, and there is utter absence of all 
discord. It is perfect being, perfect consciousness and perfect freedom, 
saty cit and ananda. Being, truth and freedom are distinguished in the 
divine but not divided. The true and ultimate condition of the human 
being is the divine status. The essence of life is the movement of the 
universal being; the essence of emotion is the play of the self-existent 
delight in being; the essence of thought is the inspiration of the all- 
pervading truth; the essence of activity is the progressive realisation 
of a universal and self-effecting good. Thought and its formations, 
will and its achievements, love and its harmonies are all based on the 
Divine Spirit. Only the human counterparts involve duality, tension, 
train, and so are inadequate to the fulness of the divine. The supreme 
is real, not true, perfect, not good. Its freedom is its life, its essential 
spontaneity. 


God and Self 

While the fulness of spiritual being transcends our categories, we 
are certain that its nature is akin to the highest kind of being we are 
aware of in ourselves. If the real were utterly transcendent to the 
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self of man, it would be impossible for us to apprehend even dimly 
its presence. We would not be able to say even that it is ‘‘wholly 
other.” There is in the self of man, at the very centre of his being, 
something deeper than the intellect, which is akin to the Supreme. 
God’s revelation and man’s contemplation seem to be two sides of 
one fact. The spiritual glimpses are prophetic indications of an un- 
developed power of apprehension in the human mind as well as of 
an underlying reality with which it is unable to establish permanent 
contact without an adequate development of that power. There is 
a real ground in nian’s deepest being for the experience of reality. 
Man as a microcosm has relations with every form of existence. 
While the spiritual apprehension appears in the course of our ordinary 
life, it is not due to it. It has its source elsewhere though it exhibits 
its force on the plane of the ordinary consciousness. It is due to that 
part of the soul which is timeless being. The consubstantiality of the 
spirit in man and God is the conviction fundamental to all spiritual 
wisdom. It is not a matter of inference only. In the spiritual ex- 
perience itself, the barriers between the self and the ultimate reality 
drop away. In the moment of its highest insight, the self becomes 
aware not only of its own existence but of the existence of an omni- 
present spirit of which it is, as it were, a focussing. We belong to the 
real and the real is mirrored in us. The great text of the Upanisad 
affirms it — Tat tvam asi (That art Thou). It is a simple statement 
of an experienced fact. The Biblical text, “So God created man in 
his own image; in the image of God created he him,”^ asserts that 
in the soul of man is contained the true revelation of God. “The 
spirit of man is the candle of the Lord.” ^ According to Plato man 
is potentially a participator in the eternal mode of being which he 
can make his own by living in detachment from the fleeting shadows 
of the earth. In the Theaetetas Socrates declares that we should strive 
to become “like unto the divine.” “I and my Father are one,” “All 
that the Father hath are mine,” is the way in which Jesus expressed 
the same profound truth. It is not a peculiar relation between any 
one chosen individual and God but an ultimate one binding every 
self to God. It was Jesus’ ambition to make all men see what he saw 
and know what he knew. In the Gospel according to St. Matthew, 
Jesus sums up the various ethical demands in the general require- 
ment: “Be ye therefore perfect as your heavenly Father also is 
perfect.” As Paul says, he was the first-born among many brethren. 

^ Genesis i.27. * Proverbs xx.27. 
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Recognising us all as children of God and made in his image, Jesus 
shows us by his own example that the difference between God and 
man is only one of degree. St. John spoke of the spirit as ‘'the light 
that lighteth every man that cometh into the world,” the “spirit 
that guides unto all the ti-uth.” The phrase in I Peter of a birth 
“of the incorruptible seed by the word of God” refers to the divine 
in man. Plotinus’ last words to his physician Eristochius are : “ I was 
waiting for you before that which is divine in me departs to unite 
with itself the Divine in the Universe.”^ The Quakers believe in the 
divine spark or the apex in the soul. Descartes asks: “How could 
I doubt or desire, how could I be conscious, that is to say, that anything 
is wanting in me, and that I am not altogether perfect, if I had not 
within me the idea of a being more perfect than myself, by comparison 
with whom I recognise the defects of my own nature.”^ According 
to Eckhart: “There is something in the soul which is above the soul, 

divine, simple, an absolute nothing This light is satisfied only with 

the supraessential essence. It is bent on entering into the simple 
ground, the still waste wherein is no distinction, neither Father nor 
Son nor Holy Ghost, into the unity where no man dwxlleth.” 
Augustine says: “And being admonished to return into myself, 
I entered even into my inmost self. Thou being my guide, I entered 
and beheld with the eye of my soul, above the same eye of my soul, 
above my mind, the light unchangeable.”® St. Catherine of Genoa 
says: “God is my being, my life, my strength, my Beatitude, my 
Goal, my Delight.” “All minds partake of one original mind,” says 
Cudworth.^ The individuals are the reproductions of an eternal 
consciousness according to Green. William James, in his Varieties of 
Religious Experience^ writes: “The overcoming of all the usual barriers 
between the individual and the Absolute is the great mystic achieve- 
ment. In mystic states we become one with the Absolute and we 
become aware of our oneness. This is the everlasting and triumphant 
mystic tradition, hardly altered by differences of clime and creed. 
In Hinduism, in Neoplatonism, in Sufism, in Christian mysticism, in 
Whitmanism, we have the same recurring note, so that there is about 
mystical utterances an eternal unanimity which ought to make a 

^ Witness also the last testament of Labadie: “I surrender my soul heartily to my God, 
giving it back like a drop of water to its source, and rest confident in him, praying God, 
my origin and ocean, that he wiU take me into himself and engulf me eternally in the 
divine abyss of his being” (Inge, Philosophy of Plotinus (1918), i, 121 n). 

* Third Meditation, 

* Corfessions, vii.lO. See also vii.32. * Intellectual System^ m.62. 
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critic stop and think, and which brings it about that the mystic 
classics have, as has been said, neither birthday nor native land. 
Perpetually telling of the unity of man and God, their speech ante- 
dates language, nor do they grow old.” The immanence of God, the 
revelation of the meaning and mystery of life in the soul of man, is 
the substance of the mystic testimony. 

We generally identify ourselves with our narrow limited selves and 
refer to spiritual experience as something given or revealed to us, as 
though it did not belong to us. We separate the power of spiritual 
apprehension from the rest of our nature and refer to it as something 
divine. Such a separation is unfair to humanity. The insight of the 
best moments reveals the deepest in us. It is wrong to regard human 
nature as its very self when it is least inspired and not its true self 
when it is most. If our self finds in these moments of vision its supreme 
satisfaction, and is intensely alive while they last, then that self is our 
true self. We cannot limit our being to the physical or the vital, the 
customary or the conventional. The divine in us is the source and 
perfection of our nature. 

The Divine is both in us and out of us, God is neither completely 
transcendent nor completely immanent. To bring about this double 
aspect, contradictory accounts are given. He is divine darkness as 
well as unencompassed light.” The philosophers with their passion 
for unity emphasise the immanent aspect, that there is no barrier 
dividing man from the real. The unity of man and God is the funda- 
mental thesis of the great philosophic tradition which has come down 
to us from the Upanisads and Plato. Aristotle, Plotinus, Samkara, 
Spinoza, Bradley and a host of others are witnesses to it. 

Those who emphasise the transcendence of the Supreme to the 
human insist on the specifically religious consciousness, of communion 
with a higher than ourselves with whom it is impossible for the 
individual to get assimilated. Devotional religion is born of- this 
haunting sense of otherness. We may know God but there is always 
a something still more that seems unknown and remains unspoken. 
A profound impression of the majesty of God always remains with 
the devotee who is certain that we can never reach the divine level 
of glory. Some of the seers of the Upanisads, the author of the 
Bhagavad-gltd^ St. Theresa^John of the Cross, represent this type. For 
them the experiences themselves are due to the grace of God. God 
speaks to us, commands us, comforts us, and we speak to him in praise 
and prayer, reverence and worship. There are many degrees in this 
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personal relationship, from the feeling of utter humiliation in the 
presence of the numinous, the other than ourselves, to the communion 
with a supreme Love on whose grace the worst sinner can count. 

There cannot be a fundamental contradiction between the philo- 
sophical idea of God as an all-embracing spirit and the devotional 
idea of a personal God who arouses in us the specifically religious 
emotion. The personal conception develops the aspect of spiritual 
experience in which it may be regarded as fulfilling the human needs. 
Man finds his rest and strength in the spiritual experience and so he 
knows the spirit as that which fulfils his needs. God is represented 
as possessing the qualities which we lack. In a sense the Freudians 
are not wrong when they assert that our religion is the projection of 
the desires of grown-up children. Justice, love and holiness are the 
highest qualities we know and we imagine God as possessing them, 
though these qualities exist in God in a different sense from their 
existence in us. 

To compare the Supreme with the highest kind of being we know 
is nearer the truth than comparing him with anything lower. Though 
the supreme spirit in its essential aspect is the changeless noumenal 
reality, its representation in the form of a personal God who is the 
source, guide and destiny of the world seems to be the highest open 
to the logical mind. The difference between the Supreme as spirit 
and the Supreme as person is one of standpoint and not of essence, 
between God as he is and God as he seems to us. When we consider 
the abstract and impersonal aspect of the Supreme, we call it the 
Absolute; when we consider the Supreme as self-aware and self- 
blissful being, we get God. The real is beyond all conceptions of 
personality and impersonality. We call it the "absolute” to show our 
sense of the inadequacy of all terms and definitions. We call it “God” 
to show that it is the basis of all that exists and the goal of all. 
Personality is a symbol and if we ignore its symbolic character it is 
likely to shut us from the truth. Even those who regard personality 
as the ultimate category of the universe recognise that God is vast 
and mysterious, mighty and ultimate.^ 

^ Galvin says: “God treats sparingly of his essence. His essence is indeed incom- 
prehensible by us. Therefore let us willingly leave to God the knowledge of his own 
essence” {Institute of the Christian Religion), 

A Bengali poet sings : 

“I have searched the Vedas and the Vedantas, the Tantras and the Mantras, yet 
nowhere have I found thy fulness. 

“As Rama thoa dost take the bow, as ^yama the Black (Ktsha) thou dost seize the 
sword, [continued overleaf) 
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Our myths and metaphors “do him wrong, being so majestical,” 
and the spiritual seers know it; it is their intellectual followers who 
ignore it. 

In the history of thought we have had different interpretations of 
the spiritual experience, such as Buddha’s conception that it is the 
reality we are to accept with reverence; Aristotle’s view of the Un- 
moved First Mover whose supreme perfection draws the universe 
towards himself as the beauty of the beloved draws the lover 
Spinoza’s God who is that than which nothing is more real, which 
we are called upon to love without expecting anything in return, 
a personal God who is a creature of moods and passions, an ethical 
God who is the highest good at which men aim, and a knightly God 
who begs of us the favour of helping him in his great designs. The 
monotheists are quite certain that the gods of the polytheists are 
symbolic if not mythological presentations of the true God, but they 
are loath to admit that their own God is at bottom a symbol. All 
religion is symbolic, and symbolism is excluded from religion only 
when religion itself perishes. God is a symbol in which religion 
cognises the Absolute. Philosophers may quarrel about the Absolute 
and God, and contend that God, the holy one who is worshipped, 
is diflFerent from the Absolute which is the reality demonstrated by 
reason. But the religious consciousness has felt that the two are one.^ 

The World a Harmony 

Besides the affirmation of a spiritual reality which is variously 
interpreted and its consubstantiality with the deepest self of man, 
we have also the conviction of the unity of the universe. We see the 
one spirit overarching us. The earth and the sky, the world and the 
animals — all become suddenly strange and wonderful. For our eyes 
are opened and’ they all declare the presence of the one Supreme. 

“O mother, mother of the universe, art thou male or female? Who can say? Who 
knows thy form ? 

“Nilakantha’s mind ever thinks of thee as chief of the Creators” (E. J. Thomson and 
A. M. Spencer: Bengali Religious Lyrics^ 9.78). 

A modern poet writes : 

“Some seek a Father in the heavens above; 

Some ask a human image to adore; 

Some crave a spirit vast as life and love; 

Within thy mansions we have all and more.” 

(G. Matheson, quoted in Bulcock: Religion and its New Testament Explanation (1928), 
p.278). 

^ Metaphysics, A. 7. 

® Cp. Thomas a Kempis: “He to whom the eternal word speaks is set at liberty from 
a multitude of opinions.” 
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The universe seems to be alive with spirit, aglow with fire, burning 
with light. All that there is comes out of life and vibrates in it.^ The 
Upanisad says: When all this is turned into the self, who is to be 
known by whom? ” ® The supreme spirit is inescapable. It is ‘‘above, 
below, behind, before, to the right and to the left.”® “The reborn 
soul is as the eye which, having gazed into the sun, thenceforward 
sees the sun in everything,” says Eckhart. George Fox asks us to 
“learn to see all things in the universal spirit.” God is everywhere, 
even in the troubled sea of human history, in the tragedy and injustice 
of the world, in its suffering and sorrow. When we experience the 
harmony, the discord with which we are familiar seems unreal. 

If the universe is essentially spirit, how do we account for its 
appearance as non-spirit? If the experience gives us the joyful aware- 
ness of the universe as a harmony, why do we have the tension, the 
discord and the cleavage in the universe? The world of science and 
common sense seems so different from the freedom of the self. Is it 
an illusion or is it a reality? Those who are pragmatically inclined 
take the practical life as the reality and treat spiritual experience as 
a mere dream, so deep seems to be the division between them. Some 
of the more careful trace the appearance of the multiple universe to 
the limitations of human intelligence, avidya^ nescience. The human 
mind, being what it is, tries to reconstruct the universe from the 
intellectual point of view into an organic whole. For the intellect, 
the unity is only a postulate, an act of faith. For the spirit, the 
harmony is the experienced reality. It belongs to the nature of things 
and we have had partial and momentary premonitions of it, and we 
can work up the harmony if we remember that the world of ordinary 
experience is a feeble representation of the perfect world, a combina- 
tion of light and darkness, a reflection of the pure idea in an incom- 
plete material form. The hasty logic which declares because the one 
is the real, the many are an illusion, is corrected in the view that the 
one reveals itself in the many. 

Self-Recognition and the Way to It 

If in spite of this identity of kinship between the soul and God the 
latter appears so far away, it is because the soul is immersed in what 
is alien to it, and finds it difficult to get at self-knowledge. Having 
drunk of the waters of Lethe (forgetfulness) , man has forgotten his 

^ Tat kmcayad idam sarvam pram ejati nihrtam. 

* “ Tatra sarvam idam dtmaivdbJvut tat kem kam paiyet?’^ ® Chdndogj/a Upam^ad vm.24. 
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heavenly origin. He is an exile from heaven, clothed in what seems 
an alien garment of flesh. We have to discover the spirit in us by 
stripping off all that is extraneous to it. The assertion of the self as 
something other than the true reality of God is the fall or the original 
sin {avidyd). The obstacles to self-discovery are the stresses of the 
personal will and they can be overcome only by the replacement of 
the selfish will by an impersonal universalised will. The endeavour 
of religion is to get rid of the gulf between man and God and restore 
the lost sense of unity. It is a progressive attempt at self-realisation, 
the lifting of the empirical ego into the transcendental plane, mind 
in its immediacy into mind in its ideal perfection. A strict ethical 
discipline is insisted on. The apprehension of spiritual truth depends 
on the quality of the soul of him who sees,^ and this quality can be 
raised only by the cultivation of the intellect, the emotions and the 
will through prayer and contemplation. No one can know the truth 
without being the truth. An absolute inward purity demanding self- 
mastery and self-renunciation is demanded. “He who has not first 
turned away from frivolity, who is restless and uncollected, who has 
not a peaceful mind, cannot through searching reach Him.”^ The 
soul forgets its true origin if it fancies itself as part of the drift of events 
and is swept in its currents and eddies. The Hindu thinkers ask us to 
abstract from all definite manifestations of life, outward and inward, 
from our sense-impressions and feelings, thoughts and aspirations, let 
ourselves sink into the pure silent spirit from which the turbid stream 
of our present being wells forth.^ Such is the way to get inwardly 
into touch with the source of universal life. Buddha prescribes the 
eightfold path of morality and tells us that men with unpurified minds 
and unchastened sensibilities cannot rise into the domain of spiritual 
experience. The cultivation of the interior life is not a fad of the 
oriental mind. Every great religion asks us to retire from the world 
and be alone and prescribes a discipline for assisting the individual 
to come into vital contact with the spiritual environment. The Orphics 
and the Pythagoreans tried to secure the recovery of the soul to its 

^ “The sun’s light when he unfolds it depends on the organ that beholds it” (Blake). 

® Katha Up, n.24. 

® Cp. Katha Up, : “The self-existent pierced the openings of the senses so that they turn 
outwards. Therefore man looks outward, not inward, into himself; some wise man, how- 
ever, with his eyes closed and wishing for immortality, saw the self behind ” (iv. 1 ) . “ The 
mind which sees the divine essence must be totally and thoroughly absolved from all 
commerce with the corporeal senses, either by Death, or some ecstatical and Rapturous 
Abstraction^' (Norris: Reason and Religion [1689], quoted in Stewart, The Myths of Plato 
[1905], p. 481), 
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original condition by means of purifications. By exalting contem- 
plative life above practical activity, the Greeks suggest that the most 
perfect of all objects could be apprehended only by those whose 
powers of spiritual apprehension are perfected.^ ‘'Religion is the art 
and theory of the internal life of man” according to Whitehead, 
“so far as it depends on the man himself and on what is permanent 
in the nature of things.” ^ By doctrine, devotion and worship our life 
is awakened to the unseen reality. Salvation is attained not so much 
by placating God as by transforming our being, by achieving a 
certain quality and harmony of the passions through severe self- 
discipline. The effort is costly. No tricks of absolution or payment 
by proxy, no greased paths of smooth organs and stained-glass win- 
dows can help us much. The spirit has to be stripped bare if it is to 
attain its goal. 

Meditation is the way to self-discovery. By it we turn our mind 
homeward and establish contact with the creative centre. To know 
the truth we have to deepen ourselves and not merely widen the 
surface. Silence and quiet are necessary for the profound alteration 
of our being and they are not easy in our age. Discipline and restraint 
will help us to put our consciousness into relation with the Supreme. 
What is called tapas is a persistent endeavour to dwell in the divine 
and develop a transfigured life. It is the gathering up of all dispersed 
energies, the intellectual powers, the heart’s emotions, the vital desires, 
nay the very physical being itself, and concentrating them all on the 
supreme goal.^ The rapidity of the process depends on the intensity 
of the aspiration, the zeal of the mind for God. 

^ Commenting on the text “About the going down of the sun, a deep sleep fell upon 
Abraham,” Philo says: “This describes what happens to the man who goes into the state 
of enthusiasm, the state of being carried away by God. The sacred scripture bears witness 
that it is to every virtuous man that prophecy belongs, for a prophet utters nothing of his 
own; in all his word there is to be discovered the voice of another. It would not be lawful 
for any not virtuous man to become the interpreter of God so that by the fitness of things 
no vicious man is capable of the state of enthusiasm. Such things belong to the wise alone, 
because the wise man alone is the sounding instrument of God, struck and played by God 
after an invisible sort” (quoted in Edwin Sevan’s Sybils and Seers [1928], p. 188). There 
is a well-known passage in Plotinus: “Oftentimes when I awake out of the slumber of 
the body, and come to a realising sense of myself, and, retiring from the world outside, 
give myself up to inward contemplation, I behold a wonderful beauty. I believe, then, 
that I belong to a higher and better world, and I strive to develop within me a glorious 
life and to become one with the Godhead. And by this means I receive such an energy of 
life that I rise above the world of things” (quoted in Rufus Jones’s New Studies in Mystical 
Religioni pp. 43-4). 

* Religion in the Making (1926), p. 6. 

® A true religious culture will train the body also so as to develop rhythm and balance, 
grace and strength. 
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No man on earth has ever maintained spiritual poise all through 
his life. The Jesus who declared that men must not resist evil if they 
are to become the sons of the Father who makes his sun shine upon 
good men and bad, and his rain to fall upon the just and the unjust, 
was the same Jesus who cursed the fig-tree and drove the tradesmen 
from the temple. There are moments in the life of the best of us as 
the one in Gethsemane when we shrink from the ordeal before us 
and pray if possible to escape from it, and it requires some effort before 
we can bring ourselves to say, “Thy will be done.” To keep one’s 
balance in the face of an uncomprehending and hostile world is not 
a light affair. It is possible only if we get back to the depths con- 
stantly, and develop a disinterestedness of mind which no pleasure 
can entice nor pain overpower. 

The mystics emphasise being more than doing. While their lives 
escape triviality, pettiness and intolerance, it is possible that they 
may exaggerate a negative self-feeling and non-aggressiveness. They 
are more inclined to surrender their rights than fight for them, but 
their gentleness is born of courage and strength and not fear and 
cowardice. But in the heart of asceticism there is a flame of spiritual 
joy which is of the very essence of religion. Withdrawal is not the 
whole of the religious tradition; there is also participation, enjoy- 
ment. The l^a Upanisad cisks us to enjoy by renouncing. It is a deep 
and disinterested acceptance of the world and a joyful recognition 
that no part of it may be refused. We renounce the world in order to 
return to it with the knowledge of its oneness to sustain us. . . . 

Rebirth 

The way to realisation is a slow one. Hindu and Buddhist thought, 
the Orphic mysteries, Plato and some forms of early Christianity 
maintain that it takes a long time for realising the holy longing after 
the lost heaven. The souls that have fallen from the higher estate and 
that now dwell on earth as in a prison pass up and down in their 
wanderings so that the deeds of an earlier life condition the existence 
of the following one. The Hindu holds that the goal of spiritual per- 
fection is the crown of a long patient effort. Man grows by countless 
lives into his divine self-existence. Every life, every act, is a step 
which we may take either backward or forward. By one’s thought, 
will and action one determines what one is yet to be. According to 
Plato, the wise man turns away from the world of the senses, and 
keeps his inward and spiritual eye ever directed to the world of the 
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eternal ideaj and if only the pursuit is maintained, the individual 
becomes freed from the bonds of sensualism, and after death his 
released spirit slowly mounts up higher and higher until at last it 
finds its way back to the home of the eternal light.i Our feet are set 
on the path of the higher life, though they wander uncertainly and 
the path is not seen clearly. There may be the attraction of the ideal 
but no assent of the whole nature to it. The utter self-giving which 
alone can achieve the end is not easy. But no effort is wasted. We are 
still far from realising the implications of the spiritual dignity of man 
in matters of conduct, individual and social. It requires an agelong 
effort carried on from life to life and from plane to plane. 


Salvation 

It is the aim of religion to lift us from our momentary meaningless 
provincialism to the significance and status of the eternal, to trans- 
form the chaos and confusion of life to that pure and immortal essence 
which is its ideal possibility. If the human mind so changes itself as 
to be perpetually in the glory of the divine light, if the human 
emotions transform themselves into the measure and movement of 
the divine bliss, if human action partakes of the creativity of the 
divine life, if the human life shares the purity of the divine essence, 
if only we can support this higher life, the long labour of the cosmic 
process will receive its crowning justification and the evolution of 
centuries unfold its profound significance. The divinising of the life 
of man in the individual and the race is the dream of the great 
religions. It is the moksa of the Hindus, the nirvana of the Buddhists,^ 
the kingdom of heaven of the Christians. It is for Plato the life of 

^ Dean Inge writes: “The disbelief in the pre-existence of the soul, a doctrine which 
for Greek thought stands or falls with the belief in survival after death, is more important 
and may be partly attributable to Jewish influence. But pre-existence does not seem to 
have be^n believed by the majority of Greeks, and in fact almost disappears from Greek 
thought between Plato and the Neo-Platonists. It is possible that the Pythagorean and 
Platonic doctrine may still have a future. ” {The Legacy of Greece [1922], ed. by Livingstone, 
p. 44.) 

* The Uddna states clearly the Buddhist view: “There is a stage {dyatana) where there 
is neither earth nor water, nor fire nor wind, nor the stage of the infinity of space, nor 
the stage of the infinity of consciousness, nor the stage of nothingness, nor the stage of 
neither consciousness nor nonconsciousness. There is not this world nor the other world, 
not sun nor moon. That I call neither coming nor going nor staying nor passing away 
nor arising; without support or going on or basis is it. This is the end of pain. There is 
an unborn, an unbecome, an unmade, an uncompounded; if there were not, there would 
be no escape from the born, the become, the made and the compounded’’ (vm.l^). 
For a detailed discussion of the Buddhist view of niroojyi^ see the author’s Indian Philosophy^ 
I, 2nd ed. (1929). 
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the untroubled perception of the pure idea. It is the realisation of 
one’s native form, the restoration of one’s integrity of being. Tadd 
drastuh svarupe ^vasthdnam^ as the Toga Sutra has it. Heaven is not a 
place where God lives but an order of being, a world of spirit where 
the ideas of wisdom, love and beauty exist eternally, a kingdom into 
which we all may enter at once in spirit, which we can realise fully 
in ourselves and in society though only by long and patient effort. 
The expectation of the second advent is the expression of the soul’s 
conviction of the reality of the spiritual. The world process reaches 
its consummation when every man knows himself to be the immortal 
spirit, the son of God and is it. Till this goal is reached, each saved 
individual is the centre of the universal consciousness. He continues 
to act without the sense of the ego. To be saved is not to be moved 
from the world. Salvation is not escape from life. The individual 
works in the cosmic process no longer as an obscure and limited ego, 
but as a centre of the divine or universal consciousness embracing 
and transforming into harmony all individual manifestations. It is 
to live in the world with one’s inward being profoundly modified. 
The soul takes possession of itself and cannot be shaken from its 
tranquillity by the attractions and attacks of the world. The spiritual 
illumination does not make the individual life impossible. If the 
saved individuals escape literally from the cosmic process, the world 
would be forever unredeemed. It would be condemned to remain 
for all time the scene of unending strife and darkness. The Hindus 
assert different degrees of liberation, but the complete and final 
release of all is the ultimate one. Mahayana Buddhism declares that 
Buddha standing on the threshold of nirvana took the vow never to 
make the irrevocable crossing so long as there was a single undelivered 
being on earth. The Bhdgavata Purdrj^a records the following prayer; 
“I desire not the supreme state with all its eight perfections nor the 
release from rebirth; may I assume the sorrow of all creatures who 
suffer and enter into them so that they may be made free from grief,” 
The self-fulfilment which they aspire to is inconsistent with the failure 
to achieve similar results in others. This respect for the individual as 
individual is not the discovery of modern democracy, so far as the 
religious sphere is concerned. When the cosmic process results in the 
revelation of all as the sons of God, when all the Lord’s people become 
prophets, when this universal incarnation takes place, the great 
cosmic rebirth of which nature strives to be delivered will be con- 
summated. 


636 



SARVEPALLI RADHAKRISHNAN 

We may now bring together the several affirmations of religious 
experience. 

There is a mode of consciousness which is distinct from the per- 
ceptual, imaginative or intellectual, and this carries with it self- 
evidence and completeness. Religious men of all ages have won their 
certainty of God through this direct way of approach to the appre- 
hension of reality. 

The larger environment is of the nature of one’s own self, with 
which the individual occasionally comes into contact. There are 
differences regarding the interpretation of the nature of this spiritual 
environment, while this at any rate is true, that it offers the only 
justification for a life of truth seeking and good realising. 

The intuition of the all-pervading unity of the self and the universe 
is emphasised sometimes to the extent of rejecting a God who can 
reciprocate our love or a self which has real independence. 

Those who have this consciousness are the saintly souls whose lives 
are characterised by an unshakable faith in the supremacy of spirit, 
invincible optimism, ethical universalism and religious toleration. 

The attainment of steady spiritual insight is the aim of religious 
endeavour and the means to it are an ethical life and the art of 
meditation 
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A. PRONUNCIATION AND ACCENT 


With a few exceptions, the foreigner may approximate the correct 
pronunciation of Sanskrit words by giving to the consonants their English 
value and to the vowels and diphthongs their Italian or German value. 
Exceptions : 


a — like u in but. 

r — properly like ur in the Scottish pronunciation of “ hurt ” ; but now 
often pronounced in India as “ri”. 
c — like ch in check, but not so strongly aspirated, 
th and ph — somewhat as in boa^Aouse and u/?Aili, never as in thin 
and phase. 

s (or q) — like sh in shut. 

h — occurs only at the end of syllables and is a light h-sound. 
in or m — serves to nasalize the preceding vowel. 

The reader may accent Sanskrit words correctly by observing the 
following rules. The accent falls normally on the last heavy syllable of 
the word. A heavy syllable is one containing a long vowel or diphthong 
(a, i, u, e, o, ai, au) or a short vowel followed by two or more consonants 
(kh, gh, th, ph, bh count as only one consonant). If a word contains 
no heavy syllable, it is accented on the third syllable from the end. 
Examples : Mahabhirata, Ramdnuja, Abhinavaghpta, viiisthddvaita^ 
pdrama^ abhigdmana. 


a — like u in but 
a — like a in father 
i — like i in pin 
i — like i in police 
u — like u in pull 
u — like u in rude 
r — like Ri in Rita 
e — like e in prey 
ai — like ai in aisle 
o — like o in go 
au — like ou in house 
k — like k in kind 
kh — -_like kh in inkhorn 


g — like g in go 

gh — like gh in loghut 

n or ft — like n in sing 

c — like ch in check 

ch — like chh in churchhill 

j — like j in jump 

jh — like dgeh in hedgehog 

n — like n in singe 

t* — like t in time 

th — like th in boathouse 

m, m, or n — semi-nasal sound 

d — like d in drum 

dh — like dh in madhouse 


* For all practical purposes Western Sanskritists do not insist on a sharp distinction 
between the dental (t, th, d, dh) and the linguals or cerebrals (t, th, d, dh). 
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n 

— like n in nice 

r — like r in red 

t* 

— like t in water 

1 — like 1 in lull 

th 

— like th in nuthook 

V — like V in very (like w after 

d 

— like d in dice 

consonant) 

dh 

— like dh in adhere 

i or g (palatal) — like sh in shut 

n 

— like n in not 

s (sibilant) — like sh in shut but 

P 

— like p in put 

with the tip of the tongue turned 

ph 

— like ph in uphill 

backward 

b 

— like b in bear 

s — like s in since 

bh 

— like bh in abhor 

h — like h in him 

m 

— like m in mad 

h — final h aspirate sound 

y 

— like y in yes 



B. ORIGINAL SOURCES OF 
ENGLISH TRANSLATIONS USED 

(In the order in which selections appear in this text.) 


Rg Veda Samhitd page 3 

ha Upanisad 39 

Kena Upanisad 41 

Katha Upanisad 42 

Pralna Upanisad 50 

Mundaka Upanisad 51 

Mdndukya Upanisad 55 

Taittiriya Upanisad 57 

Aitareya Upanisad 63 

Chdndogpa Upanisad 64 

Brkaddranyaka Upanisad 77 

Smtdivatara Upanisad 89 

Kausitaki Upanisad 92 

Maitri Upanisad 93 


Bhagavad-gitd (by Veda-vyasa) 101 
Mahdhhdrata (by Veda-vyasa) 164 
Mann Smrti (or Manu Samhitd) 172 


(by Manu) 

Arthaldstra (by Kautilya) 193 

Sarvadarlanasarhgraka (by 228 

Madhavacarya) 

Sarvasiddhdntasamgraka 234 

(ascribed to Samkara) 

Tattvopaplavasimha (by 236 

Jayara^i Bhatta) 

Prabodha-candrodaya (by 247 

Krsna Misra) 

Tattvdrthddhigama Sutra (by 252 

Umasvati) 


Syddvddamanjari (by page 260 

Mallisena) 

Sanmati Tarka (by Siddhasena 269 


Divakara) 

Samyutta^nikdya 274, 278, 280, 286 
Majjhima-nikdya 275, 289 

Visuddhi-magga 279, 284, 289 
Milindapanha 281 

Dhammapada 292 

Iti Vuttaka 325 

Uddna (by Vasubandhu) 327 


Vijnaptimdtrdtdsiddhi-virhJatikd 328 

(by Vasubandhu) 

(Chinese version: Hsiian 
Tsang’s Wei-skih~er-shih 
lun) 

Vijhaptimdtratdsiddhi-triThJikd 333 

(by Vasubandhu) 
(Wei-shih-san-shih lun) 

Mahdydna-vimJaka (by 338 

Nagarjuna) 

Mddhyarrdka’-idstra (by 340 

Nagarjuna) 

Nydya Sutra (by Gautama) 358 

Nydya-kusumdnjali (by 379 

Udayana) 

Vaihdka Sutra (by Kanada) 387 

Padarthadharmasamgraha (by 397 

Prasastapada) 
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Nydyakandali (by Sridhara) page 397 


Sdmkhya Kdrikd (by I§vara 426 

Krsna) 

Tattva-kaumudi (by Vacaspati 426 

Misra) 

Sdrhkhya-pravacana-sutra (by 446 

Kapila) 

Sdmkhya-sutra-^vrtti (by 446 

Aniruddha) 

Sdmkhya-’pravacana-hhdsya (by 446 

Vijnanabhiksu) 

Toga Sutra (by Pantanjali) 454 

Toga-bhdsya (by Vyasa) 454 


Tattva-vaiidradi (by page 454 

Vacaspati Mi^ra) 

(by Jaimini) 487 
Sabara-bhdsya (by Sahara) 487 
Slokavdrtika (by Kumarila 498 
Bhatta) 

Brahma Sutra (or Veddnta Sutra 509 
or Sdriraka Sutra) (by 
Badarayana) 

Sdrlraka-bhdsya (by Sarhkara) 509 
Srl-bhdsya (by Ramanuja) 543 
Brahma-sutra-bhdsya (by 559 

Madhva) 


C. ENGLISH TRANSLATIONS OF 
SELECTIONS USED 

Lord Chalmers, trans., Further Dialogue of the Buddha^ Part ii, The Sacred 
Books of the Buddhists, Vol. vi (London: Oxford University Press, 
Humphrey Milford, 1927). 

Siddhasena Divakara, Sanmati Tarka\ Pandita Sukhlalji Sanghavi and 
Pandita Bechardasji Doshi, trans., Siddhasena Divdkara^s Sanmati Tarka 
(Bombay: Shri Jain Shivetambar Education Board, 1939). 

Gautama, Nydya Sutras S. C. Vidyabhusana, trans. The jSfydya Sutras of 
Gotama, The Sacred Books of the Hindus, Vol. vin (Allahabad: The 
Panini Office, 1930). 

Ffydya Sutra; Ganganathajha, trans,, Gautama's Mydyasutras (Poona: 

Oriental Book Agency, 1939), 

R. T. H. Griffith, trans.. The Hymns of the Rigveda, 2 vols. (Benares: 
E. J. Lazarus & Co., 3rd ed., 1920-1926). 

R. E. Hume, trans.. The Thirteen Principal Upanishads (London: Oxford 
University Press, Humphrey Milford, 1921). 

I§vara Kfsna, Sdmkhya Kdrikd; S. S. Suryanarayana Sastri, trans., The 
Sdnkhyakdrikd of Isvara Krsna (Madras: University of Madras, 1935). 

Jaimini, Mimdmsd Sutra; Sahara, Sabara-bhdsya; Ganganathajha, trans., 
Sabara-Bhdsya^ The Gaekwad’s Oriental Series, Vols. lxvi, lxx, 
Lxxni (Baroda: Oriental Institute, 1933, 1934, 1936). 

Kanada, Vaiiedka Sutra; Nandalal Sinha, trans., The Vailesika Sutras of 
Kandda^ The Sacred Books of the Hindus, Vol. vi (Allahabad: The 
Panini Office, 2nd ed., 1923). 

Kapila, SdThkhya-^prava^ana-sutra; Nandalal Sinha, trans.. The Sdrhkhya 
Philosophy, The Sacred Books of the Hindus, Vol. xi (Allahabad: 
The Panini Office, 1915). 

Kautilya, Arthd-^Idstra; R. Shamasastry, trans., Kautilya's Arthaidstra 
(Mysore: Wesleyan Mission Press, 2nd ed., 1923). 
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Kumarila Bhatta, iSlokavdrtika; Ganganatha Jha, trans., (Jlokavartika 
(Calcutta: Royal Asiatic Society of Bengal, 1909). 

A. A. Macdonell, trans., Hymns from the Rigveda (London: Oxford Uni- 
versity Press; Calcutta: Association Press, 1922). 

Madhava Acarya, Sarvadarhnasarhgraha; E. B. Cowell and A. E. Gough, 
trans. (London: Kegan Paul, Trench, Trubner & Co., Ltd., 1904). 

Madhva, Brahma-sutra-bhdsya; S. Subba Rao, trans., Vedanta-sutras with the 
Commentary of Sri Madhwacharya (Tirupati : Sri Vyasa Press, 2nd ed., 
rev., 1936). 

Manu, Manu Smrti: G. Biihler, trans.. The Laws of Manu, The Sacred 
Books of the East, Vol. xxv (Oxford: The Clarendon Press, 1886). 

Krsna Misra, Prabodha-candrodaya; ] .Tzylov, trans. (Bombay: no publisher, 
1811). 

Vacaspati Misra, Tattva-kaumudl; Ganganatha Jha, trans,. The Tattva- 
kaumudl (Poona: Oriental Book Agency, 2nd ed., rev., 1934). 

Nagarjuna, Madhyamika-sdstra (Chapters i and xxv) with commentary by 
Candrakirti; Th. Stcherbatsky, trans.. The Conception of Buddhist 
Nirvana (Leningrad: Academy of Sciences of the USSR, 1927). 

, Mahdydna Vim§aka\ Susumu Yamaguchi, trans., Nagarjuna^ s 

Mahdydna Virhsaka^ in The Eastern Buddhist^ Vol. iv. No. 2, 1927. 

Hermann Oldenberg, trans., Vedic Hymns ^ Part ii. Sacred Books of the 
East, Vol. XXVI (Oxford: The Clarendon Press, 1897). 

Patahjali, Toga Sutra; Vyasa, Toga-bhdsya; Vacaspati Misra, Tattva^^ 
vaiidradt; Rama Prasada, trans., The Toga Sutras of Patahjali^ The 
Sacred Books of the Hindus, Vol. iv (Allahabad: The Panini Office, 
3rd ed,, 1924). 

Prasastapada, Paddrthadharmasarhgraha^ with the Nydyakandali of Sridhara; 
Ganganatha Jha, trans.. The Paddrthadharmasamgraha of Prapastapdda 
(Allahabad: E. J. Lazarus & Co., 1916). 

S. Radhakrishnan, trans.. The Bhagavadgltd (New York: Harper & Bros., 
1948). 

, The Dhammapada (London, New York, Toronto: Oxford Uni- 
versity Press, 2d imp., 1954). 

Ramanuja, Srl-bhdsya; George Thibaut, trans., The Vedanta Sutras with the 
Commentary of Rdmdnuga^ The Sacred Books of the East, Vol. xlviii 
(Oxford: The Clarendon Press, 1904). 

Pratap Chandra Ray, trans., The Mahdbhdrata (Calcutta: Bharata Press, 
1890). 

Sarhkara, Sdriraka-bhdsya; George Thibaut, trans., The Vedanta Sutras with 
the Commentary by Sahkardcdrya^ The Sacred Books of the East, Vols. 
xxxiv, XXXVIII (Oxford: The Clarendon Press, 1890, 1896). 

Sarhkara, Sarvasiddhdntasarhgraha; Prem Sundar Bose, trans. (Calcutta: 
Navavidhan Press, 1929). 

Edward J. Thomas, The Life of Buddha as Legend and History (New York: 
Alfred A. Knopf, 1927). 

, Vedic Hymns i Wisdom of the East Series (London: John Murray, 

1923). 
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Udayana Acarya, Kusumdfijali^ with the commentary of Hari Dasa 
Bhattacarya; E. B. Cowell, trans., The Kusurndnjali or Hindu Proof of 
the Existence of a Supreme Being (Calcutta : Baptist Mission Press, 1 864) . 

Sri Umasvati Acarya, Tattvarthddhigama Sutra; J. L. Jaini, trans.. The 
Sacred Books of the Jainas, Vol. ii (Arrah, India: The Central Jaina 
Publishing House, 1920). 

Vasubandhu, Virhsatikd; Clarence H. Hamilton, trans., Wei Shih Er Shih 
Lun^ or The Treatise in Twenty Stanzas on RepresentatioU’^Only^ American 
Oriental Series, Vol. xiii (New Haven: American Oriental Society, 
1938). 

H, C. Warren, trans.. Buddhism in Translations^ Harvard Oriental Series, 
Vol. HI (Cambridge, Mass.: Harvard University Press, 6th issue, 
1915). 

F. L. Woodward, trans.. The Minor Anthologies of the Pali Canon, Part ii. 
The Sacred Books of the Buddhists, Vol. viii (London: Oxford 
University Press, Humphrey Milford, 1935). 
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abhdva, 357-98, 487 f., 507 
abhinibodha^ 252 
Abraham, 633 

Absolute, xxiv, 5, 38, 39, 41, 42, 77, 101, 
106, 118, 120, 129, 130 n., 131, 139 n., 
143f., 145, 273, 336, 506-71 passim, 
575-609 passim, 610, 624 n., 627, 629, 
630; see also Atman, Brahman 
dcdra, 172 

action, 88, 93, 117, 122, 144, 158; see also 
Bkigavad-gitd, karma, karma-yoga, works 
Acts, 617 n. 

Acyuta (Kr§na), 104 n.-163 passim 
adharma (demerit, vice), 394, 395, 408, 
417f., 419, 486, 498, 501 
adharma (principle of rest or inertia), 250- 
7 1 passim 
ddhibhauttka, 426 
ddhidaivika, 426 
adhigama, 252 
ddhydtmika, 426 
ddibuddha, 273 
ddimatvd, 56 

Aditi, 4, 11, 20, 21, 22, 23 
Adityas, 15, 27, 79, 136, 138, 140 
adufa, 233, 380, 393-5, 397 ; see also destiny 
a^dvaita, 56 

Advaita Vedanta, 89, 506 f., 509-43, 575, 
610f.; also Vedanta, 

Agni, 4, 7f., 9-11, 15, 20, 21, 23, 24, 25, 
26, 27, 29, 33, 36, 41, 136, 141, 379, 
559 

Agnihotra, 192, 229, 230, 233, 235, 488, 492 
aharhkdra, 51, 424, 434, 447; see also I- 
principle 

ahimsd, 77, 251, 267; see also harmlessness, 
non-violence 
Airavata, 137 
Aitareya Upanifad, 63 f. 

Ajata^atru, 79 
Ajitanatha, 250 
ajtva, 25 If* 
ajivakdyas, 255 

ajmna, 452 n., 551 ; see also ignorance 
dkdia, 71, 255, 386, 400, 403, 404, 407, 410, 
411, 414, 419, 421, 434, 437, 438, 449, 
476, 477, 515 
ak^ara, 516, 559 


dlambana, 457 
dlaya, 334 
dlayavijndna, 534 
Alexander, S*, 612 
alliance, nature of, 2 1 1 f. 
amia, 549 

analogy, 359, 368, 428; see also comparison, 
upamdna 

dnanda, 59, 82, 625, see also bliss 
dnandamaya, 514, 558 
anarchy, 201 

andtman, 507, 557 ; see also no soul 

anekdnta, 269 

anekdntajna, 270 

anekdntavdda, 261 

anga, 467 n. 

Ahgiras, 8, 10, 32, 51, 81 

Ahguttara-nikdya, 273 n. 

animd, 434, 476, 479 

Aniruddha, 426 

annamaya, 557 

annarasamaya, 557 

antardtman, 48 

anthropomorphism, 5 

anumdna, 357, 616; see also inference 

anupadhd, 394 

ampapatti, 237 

Anu^asanaparva, 167 

armvdda, 545 

anuvyakhydna, 81 

dnvtk^Ud, 197, 198, 352 

anya, 559 

apdna, 57, 118, 476 
apard, 51 
Apas, 4, 28 
apiti, 56 

appearance, 353, 515-43 passim; see also 
illusion, mdyd 
Apris, 27 
Apsarases, 4, 30 
dpti, 56 

apurva, 486, 496, 497, 538 

Aranyakas, xiv, 3 

arhai, 257, 273, 275, 299, 334 

Aristanemi, 250 

Aristotle, 622, 628, 630 

Arisudana (Krsna), 104 n.-63 passim 

Arjuna, 102-63 passm 
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artha, xxvi, 99, 172, 193, 223, 379 n., 400; 

see also material welfare, wealth 
arthdpattif 487, 488; see also postulation, 
presumption 

arthas (objects of the senses), 356 
Artha-^astras, 193 
arthavdda, 351, 493 
Aruni, see Uddalaka Aruni 
arupa, 251 
Arya, 576 
Arya Samaj, xvii 
Aryaman, 6, 10, 22, 137 
Aryans (Arya) xiii-xiv, xv, xvii, 3, 3 1 n., 99, 
106, 165, 174, 176, 177, 189, 198,294,298 
asarhbhavdti 237 

asat, 56, 68, 562, 583; see also non-being 
noTL’-ens 

asceticism, 25, 27, 30 n., 54, 123, 130, 167, 
169, 179, 182-4, 194, 250, 586, 634; 
see also sannyasa, sannydsin 
Asmarathya, 517, 518, 519 
Asoka, 352 

airamas, 177-84, 355, 394, 539; see also 
stages of life 
dsravaj 252 
dstika, 350 

Asuras, 18, 36, 140, 479 

Asuri, 445 

Asvamedha, 234, 493 

Aivatara^vi, 67 

(dvattha, 137, 150 

Asvatthaman, 103 

Alvins, 4, 15, 22, 138, 140 

Atharva Veda, xiv, 3, 19 n., 51, 70, 223 

Atharvana Upani^ad, 557, 558, 559, 560, 562 

Artharvans, 32, 81 

atiprasanga, 238 

Atiratra, 36 

Itman {dtman, dtmd) 15, 38-96 passim, 119, 
132 m, 400n., 404-8, 452 n., 455, 506- 
71 passim', see also self, soul 
dtmanah priyam, 172 
dtmavidyd, xx 
atomic realism, 356-85 
Atreya, 498 
Atula, 310 

Audulomi, 517, 518, 519, 570 
Augustine, St, 612, 617, 624 n. 

Aum, 127, 130, 133, 137, 156, 459 n., 468; 

see also Om 
Atm Tat Sat, 156 
Aurobindo, Sri, 575-609 

63, 65, 90, 95, 117, 

}!o’ ^52, 155, 161, 173, : 

183, 192, 257, 259, 260, 454; see also tapas 
auAonty, xxii-xxiii, 99, 350, 357, 384, 387, i 
397, 495f., 562, 564, 620; see also sruti, 
testimony, word 


autpattika, 487 
avadhi, 250, 252 
avasthd, 472 
avatdra, 101 
avatararjia, 101 
avatars, 116 

avidya, 272, 353, 397, 414, 507, 510 n., 561, 
583, 586, 588, 63 1 , 632 ; «« also ignorance 
avyakta, 47 
dyatana, 635 n. 

Ayur Veda^ 384 


Badaraya^a, xvi, xvii, 145 n., 350, 487, 
497, 506, 567, 570 
Badari, 570 
Balaki, 37 
bandha, 252 

Bengali Religiotis Lyrics, 630 n. 

Bevan, Edwin, 633 n. 

Bhaga, 10, 15, 22 

Bhagavad-^gitd, xv, 99, 100, 101-63, 227, 
349, 520, 531, 563, 628 
Bhagavata, 99, 101, 558 
Bhdgavata Purdna, 636 
Bhdgavata Tantra, 555 
bhdgyd, 440 

bhoMi, 99, 143-5, 508, 552, 557; see also 
devotion 

bhaktiyoga, 102, 143-5, 552 

Bhdmati,5\0n.,5\7xie 
Bharadvaja, 218 

Bharata (Kr§na), 103n.-63/><2wim, 165, 520 
BhSskara, xvii 

Bhattacarya, Hari Dasa, 358 
bhdva, 269, 398, 441 
bheddbhedavdda, 517 n., 544 
bhikkhu^ 303 

Bhisma, 103, 106, 140, 141 
Bhrgu, 9 n., 62, 137 
Bhfgus, 9, 32 
Bhrgu Varuiji, 62 f. 
bhuta, 80, 81, 82, 181, 476 
bhutddi, 435 
bhutatathatd, 273 
bhutdtman, 93 
Black Tajur Veda, 42 
Blake, William, 620, 632 n. 
bliss, 57f., 60f., 63, 92, 112, 150, 173, 183, 
192, 345, 358, 361, 398, 418, 507, 514, 
559; 565; see also ananda, happiness 
bodhisattva, 273, 337 
bondage, 96, 252, 339, 425, 446, 466 
Bose, Prem Sundar, 228 
Bradley, F. H., 628 
Brahma {Brahman), 39, 408 
Br^i^, 61, 76, 77, 89, 130, 139, 141, 164, 
168, 275, 300, 310, 325, 379, 401, 417, 
425, 442, 555, 562 
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brahma (spell), 19 
brahma marriage, 203 
Brahma PurdisLa, 559, 570 
j9raAmfl-wheel, 89, 92 
brahmacdrin, xxv, 65 ; see also student 
brahmacarya, 54, 73, 76, 100, 394 
Brahman^ 4, 25 n., 38-96 passim^ 52, 79, 101, 
118, 129, 130, 136, 139 n., 145 n., 146, 
150, 156, 161, 162, 175, 176, 178, 179, 
182, 183, 184, 186, 192, 354, 361, 380, 
408, 442, 450, 503, 506-71 passim, 575, 
582-609 passim; 610; nirgurm, 38, 507, 
556, 624 n.; sagta^jia, 38, 273, 507, 531, 
556, 579-609 passim; as material cause, 
passim; two forms of, 79-80 
Brahman (the Veda), 113 
Brahman-Mman doctrine, 52 f. 
brdhmana, xxv 
Brahmanas, xiv, 3, 350 
Brahmaiiaspati, 20, 26 
Brahmanism, 99 

Brahma Sutra {Sdriraka Sutra, Vedanta Sutra), 
xvii, 145, 163 n., 506, 509-71, 620 n. 
Brahma-sutra-bhdfiya, 555-71 
Brahmatarka, 568 
brahmavidyd, 101 

brahmin, xxv, 16, 19, 30, 31, 35, 36, 43, 52, 
58, 64, 66, 67, 80, 81, 83, 85, 88, 100, 
no, 121, 134, 156, 160, 161, 173, 175, 
176, 177, 178, 180, 182, 183, 184-6, 187, 
188, 189, 190, 199, 222, 234, 275, 303, 
315, 322-5, 365, 394, 468, 492, 493, 505 
Brahmo Samaj, xvii 
breath, 15; see also prdria 
Bfhaddranyaka Upani§ad, 37, 38, 77-89, 229, 
518, 520, 522, 526, 527, 529, 531, 532, 
541, 549, 557, 558, 560, 564, 565, 567, 
568, 569, 624 n. 

Brhaspati, lOf., 22, 26, 61, 136, 193, 197, 
'230, 233, 235, 247 m, 249 
Bfhaspati Sutra, 227 
BrhatsSman, 137 
Brhat-Samhitd, 563 
British, xvii 

Buddha, xxii, 272-345 passim, 349, 588, 
589, 612, 620, 622, 623, 624, 630, 632, 
636; see also Buddhism, Gautama 
buddhi, 46, 47, 49, 51, 360, 400, 414, 424, 
425, 429, 434, 453, 465, 475, 507, 535 
Buddhism, xv, xviii, xxiii, xxiv, xxv, xxvi, 
99, 228, 261, 272-345, 349, 350, 352, 
354, 367, 446, 447, 507, 534, 535, 590, 
592, 616, 635, 636 

Buddhism in Translations, 273 n., 278 n., 
279 n., 281 n., 284 n., 286 n., 289 n. 
Biihler, G., 100 
Bulcock, Harry, 630 n. 

Bunyan, John, 617 


cdk$u$a puru^a, 76 
Calvin, 629 n. 
cariddla, 67 
Candrakanta, 387 
Candrakirti, 340 n. 
cdriira, 203 

Carvaka, xv, xviii, xix, xxii, xxiii, xxiv, xxv, 
99, 227-49, 261, 379 
Cdrvdka-sdstra, 21 A: n. 

castes, xxv, 19, 38, 100, 105, 117 n., 175, 
176, 177, 184-9, 198, 199, 204,233, 355; 
see also orders, var^ 

Catherine, St, of Genoa, 627 
causaUty, 242-6, 340-2, 380, 387-9,412-4, 
428, 430, 519, 522-31 
Chalmers, Lord, 275 n* 

Chan, Wing-tsit, 333 n. 
chandas, 64, 91 

Chdndopa Upanisad, 37, 6Ar-77, 517-65 
passim, 631 n. 

Chatterjee, S. C., 228 
China, xv 

Christ, see Christianity, Jesus 
Christianity, 590, 612, 616, 617, 620, 627, 
634, 635 
cintd, 95, 252 
dt, 599, 625 
citta, 51, 453 
dttaiuddhi, 355 

comparison, 232, 357, 359, 368; see also 
analogy, upamdna 

compassion, 135, 152, 168, 257, 272, 358, 
concentration, 144, 160, 161,260,274,275, 
453, 454-62, 467, 470; see also samddhi 
The Conception of Buddhist Nirvdrm, 340 n. 
Confessions, 627 n. 

consciousness, four states of, 55 f.; levels of, 
599-604 

contemplation, 257, 453, 454, 472, 632 f.; 
see also dhydna 

contentment, 135, 180, 257, 440 £, 454, 
469 

Corinthians, I, 617 n. 
cosmic evolution, 129-31, 424-52 passim, 
575-609 passim 
Cowell, E. B., 358 

creation, 25-6, 49, 63, 64, 401, 509-43 
passim, 560, 591 
Critique of Judgment, 613 n. 

Croce, Benedetto, 615 n. 

Cudworth, Ralph, 627 
cycle of births and deaths, 154, 299; see also 
sarhsdra 

daiva, 203 
daiva cak$u, 76 
Daksa, 20, 22 
Dana, 29-30 
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dai^da, 199; see also punishment 
dandamtii 197, 198 
Dante, 617, 620 

darsana, xxi, 99, 250, 259, 349, 350, 351, 
352 

Dasyus, 176, 

deduction, 357, 361-’5, 368 
deliverance, 38, 148, 153, 4)8; see also 
emancipation, liberation, moksa, release 
demerit, 235, 252 n., 380, 394, 533; see also 
adharma 

dependent origination, 278, 340 
Descartes, 627 

desirelessness, 460; see ah'* non-attachment 
destiny, 166, 173, 393, 394, 397; see also 
adr^ta 

Deussen, Paul, 57 n. 
deva, 89, 91 
deva world 326 
devas^ 257, 326 

devotion, 99, 102, 128. 130, 131, 133-5, 
143-5, 150, 257, 416, 454, 456, 507, 513, 
514, 552, 557, 568, 569, 628, 633; also 
bhaktii bhakti-yoga 
dhammay 327 ; see also dharma 
The Dhammapada {The Path of Virtue), 292- 
325 

Dhanamjaya (Arjuna), 103-63 
dhdrand, 467 n., 470 

dharma, (righteousness, moral law, merit, 
virtue) xxvi, 27, 57, 79, 99, 109, 127 n., 
169, 172, 202, 333, 336, 337, 379 n., 
387, 394, 395, 397, 398, 408, 416, 417, 
418, 419, 472, 486-503 passim, 505, 567, 
623, 624 see also dhamma, moral law, 
righteousness 

dharma (principle of activity), 2^0-1 \ passim 

dharmakdya, 273 

Dharmalcirti, 357 

Dharma-^astras, xv, xxvi, 172, 193 

Dhatar, 26 

Dhruva, A. B., 251 

dhydna, 70, 467 n., 470; see also contempla- 
tion, meditation 
dhydna^yoga, 123 n. 

Dionysius the Areopagite, 624 n. 
discipline, 177, 194, 632, 633; see also 
austerities, tapas 

discrimination, 424-85 passim, 510, 515, 
535 

Dittha, 504 
divya, 459 

Doshi, Pandita Bechardasji, 251 
doubt, 4, 361, 365, 620 
dravya, 255, 269 
dravyarthika, 253, 269 
dravydstika, 269, 270 
dri, xxi 


dr^ti, 426 n., 615 

dualism, xxi, 88, 89, 101, 122, 424-52 
(Sarhkhya), 453-85 (Yoga), 519, 555-71 
(Madhva) 

duty, 65, 95, 108, 115, 160f., 257, 486 
dvaita, 82 
Dyaus, 4, Ilf., 26 

East, 576, 578-9, 610, 611 
The Eastern Buddhist, 338 n. 

Ecclesiastical Polity, 624 n. 

Eckhart, 620, 627, 631 
effect, see causality 
eightfold path, 274 
ekdgra, 454 
ekdntavdda, 261 
Elijah, 616 

emancipation, xxvi, 168, 169, 170, 337, 
393, 443, 465, 484, 485, 524; see also 
deliverance, liberation, mok^a, release 
Empedocles, 622 
English translations used, 640-2 
Enneads, 617 
ens, 341-5 

Epic Period, xiv-xv, 97-223 
Epics, 227 

Epistle to the Hebrews, 617 
Eristochius, 627 
evarhbhuta, 253 

evolution, 424-52, 575-609 passim 
Examination in Thirty-two Stanzas of the 
Doctrines of Other Systems, An, 260 
expediency, 165 

faith, XX, 34, 36, 58, 1 19, 126, 128, 134, 143, 
154f., 161, 174, 252n., 350, 394, 416, 458, 
619, 631 ; see ctlso Sraddha 
fallacies, 364 f. 
fallacious opposition, 371-7 
food, as essence of the person, 59 
forest-dweller, 100, 18 If,; see also vdna- 
prastha 

Fox, George, 631 

freedom, 466, 587, 625; see also deliverance, 
emancipation, liberation, mokfa 
Freudians, 629 

Further Dialogues of the Buddha, II, 275 n. 

gamaka, 238 
Gandharva, 203, 300 

Gandharvas, 4, 30, 60, 61, 83, 84, 137, 140 
Gargi Vacaknavi, 83-5 
Gargya, 79 

gdrhasthya, 100; see also gfhastha 
Garu4a Purdria, 556, 558 
Garutman, 2 1 
Gauqlapada, 435 n. 

Gaudapada’s Kdrikds, 506 
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Gaupavana ^uti^ 570 

Gautama (or Gotama) (the Buddha), 66, 
289-92, 315; we ako Buddha, Buddhism 
Gautama (Nyaya), 236, 350 
Gautama's Nydyasutras^ 357 
generality, 386, 397, 398, 399, 414, 415 
Genesis, 626 n* 

Gentile, Giovanni, 615 n. 

God, xxiii, xxiv, 4, 16, 41, 91, 92, 99, 101- 
63 passim, 227, 243, 245, 350, 353, 379, 
386, ,387, 397,412,416,442,443, 453, 454, 
458, 462, 486, 308, 509-43 passim, 575, 
579, 583, 584, 585, 588, 599, 605, 609, 
610, 611-37 passim^, arguments for, 379- 
85, 401-3, 448; arguments against, 498- 
503; as cause of fruit of works, 538; play 
of as cause, 597 ; see , also Isa, I^vara, 
Lord 

Gopatha Brahma'^, 493 
Govinda (Kr§na), 104n»-63 passim 
grace, 142-3, 553 

Great Principle, 431, 433; see also mahat, 
buddhi 

Greece, xv, 618, 633 
Green, T. H., 627 
Green Pastures, 622 

gfhastha, xxvi; see also householder, 
gdrhasthya 

Gu<Jakda (Arjuna), 103 n.-63 passim 
gu^m, 109 n., 114, 117 n., 127, 147, 148, 
424-52 passim, 556; see also modes 

Hamilton, Clarence H., 328 n. 
happiness, 48, 124, 160, 168, 169, 170, 180, 
322, 459, ^9, 553; see also dnanda, bliss 
Kara, 90 

Hari, 559, 561, 562, 563 
harmlessncss, 165, 198, 416; see also ahiihsd, 
non-violence 

heaven, 133, 187, 233, 235, 380, 427, 486 
496, 497, 560, 571 ; see also suarga 
Hegel, 614 

Hemacandra, 260, 261, 265, 268 
henotheism, 4 

hermit, 175, 182; see also vdnaprastha 
Heterodox Systems, 225-345 
Hibbert Journal, 612 n. 
hirhsd, 257 

Hinayana, 273; see also Buddhism 
Hooker, Richard, 624 n, 

Hotr, 7, 8, 9, 27 

householder, 100, 175, 179-81, 258, 260; 
see also grhastha 

Hy§ikda (Kysna), 104 n-63 passim 
HsOan Tsang, 333 n. 

Hume, R. E., 39, 50, 57 n., 59 n., 90 n. 

I-principle, 434-52 passim’, see also aharhkdra 


Idealist View of Life, An, 611 
ideation-store, 334; see also dlaya, dlayaoij- 
ndna 

ignorance, 45, 1 15, 128, 272, 279, 339, 440, 
462 f., 481, 503, 506-55 passim, 561, 568, 
585, 586, see also avidyd 
illusion, 91, 353, 575, 576, 583, 584, 586, 
589-97 ; see also mdyd 
independence, 478, 479-85; see also mok^a 
Indian Philosophy, i, 624 n., 635 n. ; n, 349 n., 
356 n., 506 n., 610 n. 
individuality, 397, 399, 414; see also 
multiplicity, particularity, plurality, 
vUesa 

Indo-Aryans, 3 ; see also Aryans 
Indra, 4, 5-7, 15, 20, 21, 25, 26, 26, 31, 34, 
35, 36, 49, 61, 63, 72-6, 78, 84, 133, 136, 
417, 556 
indriyas, 256, 447 
Indu (Soma), 34, 35, 36 
induction, 357 

inference, 227, 231-3, 244, 246, 353, 357, 
359, 366, 367, 380, 392, 414, 415, 428, 
455, 458, 545, 550, 616; refutation of, 
227-% passim; see also anumdna 
Inge, Dean W. R., 627 n., 635 n. 
inherence, 386, 387, 397, 399, 414, 422 f.; 
see also samavdya 

Institute of the Christian Religion, 629 n. 
Intellectual System, 627 n. 
introspection, xx-xxi, 38 
intuition, xxi-xxiii, 252, 353, 356, 357, 542, 
579-83, 610-37 passim 
involution, 575 

Isa, 39, 54, 90, 559; see also God, Ii^vara, 
Lord 

Da Upanifad, 37, 39f., 520, 634 
ISana, 78 
Ddvdsyam, 39 
Ifti, 183 

Wa, 4, 38, 139 n., 273, 397, 448, 450, 
451, 458 f., 468, 469, 507; see also God, 
Iga, Lord 
Igvara K^i?a, 445 
itikdsa, 81 

Iti Vuttaka {As It was Said), 325-37 
Jabala, 66 

Jaimini, 350, 486, 487, 506, 567, 570 
Jaini, J. L., 251 

Jainism, xv, xviii, xxii, xxiv, xxv, xxvi, 99, 
228, 250-71, 349, 379 
Jamadagnis, 31 
James, St, 617 
James, William, 620 n., 627 
Janaka, 115, 529 

Janardana (Kisna), 104 n.-63 passim, 557 
jarpharl, 234 
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Jatavedas (Agni), 26 
Jayanarayana, 387 
Jayanta, xvii 
Jayarasi Bhatta, 228, 236 
Jeremiah, 616 

Jesus, 616, 622, 623, 634; see also Chris- 
tianity 

Jetavana, 286 

Jha, Ganganatha, 357, 387, 425, 487 
jiva, 251, 252, 254, 353, 425, 530, 556 n. 
jtvan-mukta, 484, 539 f. 
jwan-muktif 345 
jivatman, 400 n. 

Jndna (knowledge), 47, 59, 120 n., 126 n., 
250, 356, 360, 410 n.; see also vidyd 
jndna-kdnda, 230, 350 
jndna-yoga, 102, 116-9 
John the Baptist, 616f 
John of the Cross, 628 
John, St, 627 
Johnson, Helen M., 251 
Jones, Rufus, 633 n. 
juggler, 514 

Jyoti^oma^ 233, 427, 492, 504 
ka^ 66 

Kabir, 620 n. 

Kaccana, 278 

kaivalya, 456, 457, 477, 479-85 
kdla^ 255, 440; see also time 
kdlakuta, 223 
Kali, 248 
kalpita, 476 

kdma, xxvi, 99, 172, 221, 379 n.; see also 
pleasure 
kamandaluy 168 

Kanida, 231, 350, 386, 397, 398, 423, 
524 

Kant, 613 n,, 614 
Ka^va, 13 

Kapila, 106 n., 137, 350, 379, 381, 425, 
445, 524 
Kapittha, 504 

karma, xxv, 38, 66f., 82, 87, 113, 117 n., 
129, 256-60, 272, 273, 278, 279, 280, 
282, 336, 337, 386, 402, 408, 450, 470, 
473, 474, 475, 480, 508, 565, 567, 590; 
see also action, karma-kd^^da karma-yoga, 
works 

karma-kdnda, 230, 250, 506, 526 

karmdsaya, 455 

karma-yoga, 102, 112-6, 161 

karw(M, 272 

kdryatva, 236 

Kasakrtsna, 518, 519 

Ka^yapa, 386 

Katha, 491, 503-5 

Kdthaka, 491 


Katha Upanisad, 37, 42-50, 540, 553, 554, 
562, 571, 632 n. 

Kaunapadanta, 219 
Kauntharavya sruti, 570 
Kau^itaki Upanisad, 37, 92 f. 565, 567 
Kauplya, 99, 193 

Kautilya^s Arthasdstra, 100, 193-223, 352 
Kena Upanisad, 37, 4 If., 620 
Kesava (Krena), 104 n.~63 
Kerins, 30 
kevala, 250, 252 
kevalis, 257 
kha, 66 

kha^dhas, 274 n., 285 n. 
king, 193, 199; duties of, 201-2; see also 
madhyama king 
kiiyva, 230 

Kiripn (Arjuna), 141 

knowledge, 45, 116-9, 129, 144, 158, 159, 
192, 252, 360, 484, 506-55 passim', see 
abo jndna, vidyd 

Krsna, 101-63 passim, 622, 629 n. 

Krsna Misra, 228 
ksana, 478 

kfatriya, xxv, 67, 80, 81, 100, 108, 109, 160, 
161, 166, 176, 177, 180, 184, 186-8, 189 
kfipta, 454 

Kumarila Bhatta? xvii, 486, 487 
kurmanddi, 474 
kuiala, 467 

Kusumdnjalix The Kusumdnjali or Hindu 
Proof of the Existence of a Supreme Being, 
358 

kutastha, 529 

Labadie, Jean de, 627 n. 
lakfana, All 
Lao Tze, 620 
law (civil), 195, 202-4 
law (cosmic), 25-7; see also Rta 
law (moral), 27-31, 79, 127; seealso dharma, 
righteousness, jlgtta 
The Laws of Manu, 100 
The Laws of Manu, 172-92, 227 n. 

The Legacy of Greece, 635 n. 
liberation, xxiv, 91, 93, 122, 124, 182, 183, 
233, 235, 252, 257, 260, 354, 379, 468, 
486; see also emancipation, jlvan-mukta, 
jlvan-mukti, moksa, release 
The Life Divine, 576, 579-609 
The Life of Buddha as Legend and History, 
274 n., 280 n. 
lif^a, 428, 433, 441 
Livingstone, R. W., 635 n. 
logic, 622, 63 1 ; see abo Nyaya, ry^a, reason, 
reasoning 
Lok^asa, 255 
lokasarhgraha, 114n. 
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Lokayata, 198, 227-49 
Lord, 90, 101-63 176, 186, 188, 191, 
401, 468, 511, 514, 515, 516, 518, 530, 
533, 535, 553, 554, 555-71 passim, 604; 
see also God, Isa, Isvara 
lotus, 296, 323, 355 
Ludwig, A., 25 

Madhava (Kr§na), 104 n.-63 passim 
Madhava Acarya, 228 
Madhusudana (Krsna), 104 ii.~63 passim 
Madhva, xvii, 506, 508 f., 555-71 
madhyama king, 196, 212, 216 f. 
Madhyamika, see Buddhism 
Madhyamika-sastra, 340-5 
Maghavan (Indra), 7 
magician, 523, 597 

Mahdbkdrata, xiv, xv, 99, 100, 101, 164- 
7 1, 227 n., 384, 500, 556; see also Bhagavad- 
gitd 

Mahadeva Vedantin, 426 
mahdmdyd, 561 

Mahdndrdyana Upani^ad, 37, 556 
Mahapa^upatas, 379 

mahat, 424, 427, 428, 429 n., 448, 453; see 
also Great Principle, buddhi 
Mahaviira, xxii, 250 
Mahayana, see Buddhism 
Mahdydna Vimiaka, 338 f. 

MaheSvara, 423 
Maitreyi, 77, 80-2 
Maitri, 93 

Maitri Upani^ad, 93-6 
Majjhima-nikdya, 275 n., 289 n. 

Malli^eiia, 251, 260 
manahparydya, 250, 252 
manas, 20, 51, 70, 82, 356, 408-10, 424, 425, 
581 ; see also mind 

Mdn4iikya Upanimd, 37, 39, 55 f., 64 n., 
506 

Mantras, xiv, 629 n. 

Mantrovan^, 557 

Manu, 77, 99, 100, 116, 135 n., 164, 172, 
175, 184, 192, 197, 232, 381; see also The 
Laws of Manu 
Manyu, 4 

Mara, 275, 292, 295, 296, 300, 305, 313, 
318, 327 
Mark, St, 616 
marriage, 176, 180, 203 f. 

Martan<#a, 21 

Maruts, 4, 9, 17, 22, 26, 29, 33, 79, 136, 
138, 140 

MatarHvan, 9, 21, 40 
material welfare, xxvi, 58, 143; see also 
artha, wealth 

materMism, xiii, xxi, 227-49; see also 
GarviOca 


Matheson, G., 630 n. 
mati, 250, 252 
mdtra, 438 
mdtrds, 519 

matter, in Upanisads, 50 
Matthew, 617 n., 626 
mdyd, 91, 116, 127, 353, 354, 516, 530, 534, 
586, 587, 589-97, 610; see also illusion 
Mayavadins, 592, see also Buddhism 
meditation, 54, 57, 70, 89, 95, 101, 123 n., 
136, 143f., 161, 168, 183, 258, 259, 380, 
460, 470, 480, 568, 633, 637 ; see also dfiydna 
merit, 235, 252 n., 380, 394, 397, 533;^^^ 
also dharma 
Milinda, 281-4 
Milindapanha, 281-4 

Mimamsa, xxiii, 355, 379, 486-505, 538 n., 
see also Purva Mimamsa 
Mimamsa Sutra, 486, 487-98 
mind, 48, 49, 52, 70, 72, 82, 88, 360, 386, 
387, 391-3, 396, 398, 400, 406, 407, 408- 
10, 428, 471, 472, 473, 481, 482, 580-3, 
598 ; see also manas 

The Minor Anthologies of the Pali Canon, 
Part n, 325 n., 327 n. 
minoti, 56 
mirage, 526 

misery, 274, 289, 426, 427, 459; see also 
pain, suffering 
miti, 56 

Mitra, 4, 6, 9, 15, 21, 22, 26 
Mlecchas {Mlekklm), 176, 223 
moderation, 165 

modes, 127-63 passim, 424-53 passim; see 
also gur^ 

Moggallana, 275 
Mohammad, 617, 622 
mohini, 561 

mok^a, XX, xxiv, xxvi, 38, 100, 172, 235, 
354, 379 n., 393, 418, 465, 466, 468, 507, 
512, 521, 635; see also deliverance, 
emancipation, liberation, release 
Moksa-§^tras, 536 

momentariness, 446, 447 ; see also Buddhism 
monism, 5, 16-25, 586; see also non-dualism 
monistic idealism, xxii, see also Vedanta 
monotheism, 5, 16, 25, 630 
Moore, G. A., 251 

moral preparation, 38, 510, 632; see also 
yama, niyama 
Moses, 616 
Moslems, xvii 
Mrtyu, 76, 78 
mudha, 454 
mukta, 570 
mula, 447 
mulaprakrti, 458 
MiiUer, Max, 352 
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multiplicity, 448-52, 542, 583-8, see also 
plurality 

Mu^daka Upani^ad, 37, 38 n., 51-5, 450, 

515, 517, 520, 526, 541, 548 
munis, 30 

Murry, Middleton, 621 n 
Mysticism, 622 n. 

The Myths of Plato, 632 n. 

Naciketas, 42-6’ 

Nagarjuna, 338 n., 340 n. 

Ndgdrjuna's Mahdydna Virfdaka, 338 n. 
Nagasena, 281-4 
naigama, 253 

Naiyayikas, 241 n., 245, 442 ; see also Nyaya 
ndma, 269 
Narayana, 556 
ndstika, 247, 350 

Nature, 91, 127-63 passim, 354, 424-85 
passim, 575, 595, 605, 606, 607, 609; see 
also pradhdna, prakrti 
Navagvas, 32 

naya, 250, 251, 252, 253f., 261, 269-71 
negation, 415, 487, 488; see also abhdva 
Neoplatonism, 627, 635 n. 

^neti, netV, 11; see also ‘not this, not this’ 

New Studies in Mystical Religion, 633 n. 
nibbdna, 325-37 ; see also nirvdria 
Nigamas, 181 
nihilism, 273 
nikiepa, 253, 269 
Nilakaijtha, 630 n. 
nirdkdra, 624 n. 
nirguna, see Brahman 
nirjard, 252 
nirodha, 455, 471 
Nirrti, 28 
niruddha, 454 
nirupddhika, 624 n. 

nirvdm, xxiv, 123, 272, 273, 274, 281, 289, 

290, 294, 298-32 1 passim, 338, 340, 342-5, 

543, 588, 593, 623, 635, 636 
nirvUe$a, 624 n. 
nirvitarka, 460 
Nivid, 84 
niyama, 468 

no soul (no self) , 274, 280-9 ; see also andtman 
non-attachment, xxv, 101-63 passim, 167, 

183, 251, 259, 275, 335 
non-being, 23, 53, 68, 265, 337, 341-5, 357, 

386, 416, 487, 516, 534, 583; also 
asat, non-m 

non-dualism, 89, 452; qualified, 543-55; 

see also Advaita Vedanta 
non-«nj, 343, 344 

non-violence (non-injury), 135, 146, 152, 

159, 164, 173, 251, 259, 313, 453, 467; 
see also ahirhsd, harmlessness 
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Norris, John, 632 n. 

‘not this, not this’ (‘no, no’, ‘not so, not 
so’), 529, 537, 538, 541, see also "neti, netV 
nyaya, 356, 357, 361-5; see also logic, reason- 
ing 

Nyaya, xvi, 236, 350, 355, 356-85, 386, 
424, 486 ; see also Naiyayikas 
Nyaya Kusumdnjali, 379-85 
The Nyaya Sutras of Gotama, 357 
Nyaya Sutra, 236, 358-78, 383, 428 n. 
Nydyakandali, 387, 397-423 

Oganas, 7 

Om, 41, 53, 55, 59, 64, 65, 459 n. ; see alsoAum 
orders (four), 117, 175, 177-84, 199; see also 
caste, social order, var^a 
Orphics, 621, 632, 634 
Orthodox Systems, 349-571 

The Paddrthadharmasamgraha of Prasastapdda, 
387, 397-423 
paddrthas, 252 n., 386 

pain, 358, 359, 360, 36 1 , 426 f. , 459, 463, 464, 
465, 481, 534; see also misery, suffering 
paUdca, 203 
Paksa, 31 
par:ias, 204 
Pancafikha, 445 
Panccdikha Sutra, 426 
pdnigrahana, 204 
Paiiini, 504 
para, 51 

Paramdtman, 560 

Paramtapa (Arjuna), 103 n.“63 passim 

ParaSara, 219 

Para^urama, 439 

Parikh, Rasiklal G., 228 

Parjanya, 4, 36, 78 

parokfa, 252 n. 

Partha (Arjuna), 103 n.-63 passim 

particularity, 386, 42 If., see also vUe^a 

parydydrthika, 253, 269 

parydydstika, 270 

Pafiupata, 99 

Pavamana, 28, 34 

Parvata, 31 

parydyas, 271 

Palubandha, 493 

Patanjali, 350, 379, 453, 454, 618 
pdtimokkha, 321 
peace, 195, 207, 231, 216 
peace (of mind), xx, 112, 122, 123, 134, 
144, 322, 327, 337, 607, 618 
perception, 227, 231-3, 237, 238, 239, 240, 
272, 356, 359, 366, 382, 391, 392, 396, 
415, 426, 428, 447 n., 455, 487, 524, 527, 
539, 543, 544, 545, 568, 581, 612; see also 
pratyakfa 
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Persia, xv 
Peter, I, 627 
phala, 450 
Philo, 633 n. 

Philosophy of Plotinus, 627 n. 

Pippalada, 50 
Pi^una, 219 
pitfs, 131 n., 417 

pleasure, xxvi, 45, 60, 169, 170 n., 172, 187, 
199, 221, 229, 308-9, 361, 463, 464, 481, 
534; see also kdma 

Plato, 617, 620, 621, 626, 628, 634, 635 
Plotinus, 617, 627, 628, 633 n. 
plurality, xxi, ^392, 425, 432, 508, 520f., 
532, 545 f., 548, 549; see also multiplicity 
Plutarch, 624 n. 
polytheism, 4, 5-16, 17 
Porphyry, 617 
post, mistaken for man, 515 
postulation, 487 ; see also arthdpatti, 487 
power, see mayd, iakti 
Prabhakara, 486 
Prabodha-candrodaya, 228, 247-9 
pradeias, 255 

pradhdna, 477, 511, 513. 515, 553; see also 
Nature, prakrti 
prajd, 50 

Prajapati, 4, 19 n., 24f., 41, 61, 63, 72-7, 
84, 94, 141, 178, 183, 184, 188, 191, 417, 
498, 499, 500, 501, 558 
prdjdpatya, 203 
prajnd, 46, 272 
prajndtman, 92 

prakrti, 91, 101-63 354, 360, 424-85 
passim, 530, 548, 559, 561, 569; see also 
Nature, pradhdna 
prdkrtika, 439 n. 
prakrtilayas, 456, 457, 458 
prakftydpura, 479 
pralaya, 500, 501, 553 
pramdms, 250, 252, 267, 356, 368-70 
pramdna-ddsira, 356 
pramdtf, 356 
prameya, 356 
pramiti, 356 

prdria, 50, 57, 65, 66, 71, 76, 92, 118, 436, 
475, 476, 541, 560; see also breath 
prd^dydma, 459, 469 
Prasada, Rama, 454 n. 

Pra^astapada, 398 n., 423 
Praha Upanirad, 37, 50 f. 
pratibhd, 474 
pratityasamutpdda, 272 
pratydhdra, 470 

pratyakfa, 252 n., 356, 544, 616; see also 
intuition, perception 
presumption, 368, 369 ; see also arthdpatti 
pr^as, 43, 45 


priyd, 80 

profitless questions, 289-92 
Proverbs, 626 n. 

Pr§ni, 22, 33 
Prthivi, 4, Ilf. 
pfthim, 477, 479 
pudgala, 255 

punishment, 177, 186, 1*87, 197 n., 198, 
199, 201, 302, 534; see also da^da 
Puranas, 81, 380, 500, 501, 549,’ *556 
purufa, (and Purusa — self, spirit), 19-20, 31, 
39, 52, 77, 101-63 passim, 353, 354, 360, 
4:24^5 passim, 561 
purusdrthas, 99 
Purusa Sukta, 19-20, 560 
Purusottama, 379 
purvavat, 428 

Purva Mimaihsa, xvi, 350, 352, 354, 486- 
505, 506 ; see also Mimaihsa 
Pusan, 4, 15, 22, 41, 79 
Pythagoreans, 632, 635 n. 

Quakers, 627 

Radhakrishnan, S., 100, 133, 292 n,, 349 n., 
356 n., 506, 576, 610-37 
Raghunatha, xvii 
Rahasyas (Upanisads), 177 
Rahu, 230 
rdjanya, 19, 31 

rajas, 109 n., 148, 149, 424-52 passim, 476 
rdksasa, 203 

RSma, 114n., 137, 629 
Ramanuja, xvii, 506, 543-55 
Rdmdya^a, xiv, 99, 556 
Rao, S. Subba, 509 
Rasa, 24 
rasa, 557 

Ray, Pratrap Chandra, 100 
rayi, 50 

reason, xxi, xxii, 350, 351, 353, 533, 543, 
556, 561, 564, 576, 579-83, 610 
Reason and Religion, 632 n. 
reasoning [nydya), 361-5; see also logic 
rebirth, xxv, 48, 54, 88, 94, 173, 256 n., 
290-2, 354, 36 1 , 462, 468, 5 1 4, 53 1 , 634-6 ; 
see also cycle of births and deaths, sarhsdra 
rebuke, causes for, 377-9 
relativism, 273 

release, xx, 92, 96, 251, 275, 354, 358, 359, 
360, 361, 425, 443, 507, 508, 510, 512, 
515, 523, 526, 527, 529, 530, 533, 540, 
541, 547, 548, 551, 553, 557, 561, 562, 
565, 568, 569, 571; see also deliverance, 
emancipation, liberation, moksa 
religion, xxiii, 578, 610, 611-37 
Religion and its New Testament Explanation, 
630 n. 
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Religion in the Making, 614 n, 
renunciation, XX, 112, 120-2, 134, 144, 152, 
157-60, 168f., 258, 259, 510 
revelation, 353, 392, 6 1 7 n. 

Rg Veda, xiv, xxiii, 3-36, 38, 39, 51, 64, 70, 

* 81, 133 n,, 176 n., 198, 227, 234 n., 560, 
561, 562 

righteousness, 99, 152, 162, 164, 167, 172, 
198, 199, 387 ; see also dharma, law (moral) 
rjusutra, 253, 269 
Romans, 617 n. 

rope, as snake, 514, 523, 528, 537, 546 n., 
595 

Rsabha, 250 

Rta, 4, 8, 9, 16, 25-7, 133 
Rudra, 4, 16, 30, 78, 90 n., 559, 562 
Rudras, 15, 79, 136, 138, 140 
rupa, 237, 251, 272, 549 

Sahara, 487 

Sabara-Shdsya, 487-98 

^abda, 253, 269, 357, 544 

sacciddnanda, 597 ; see also sat-cit-ananda 

sddkand, 462-70 

Sadhyas, 19, 20, 140 

sagwijA, see Brahman 

saint, 299; see also arkat 

Saivism, xv, 379 

idkhins, 560 

Saksena, S. K., 228, 251 
iakti, 99, 530, 549 

salvation, 147 f., 354, 355, 395, 425, 508, 
586, 633, 635-7 ; see also mokfa 
Salyaparva, 227 n, 

Jama, 216 
sama, 476 
samabhirudha, 253 

samadhi, *110, 216, 454-62, 467 n., 470; 

see also concentration 
samdna, 57, 303, 322, 475, 476 
sdmdnya, 41 1 
sdmdnyatodx^ta, 428 
samdpatti, 460 
samans {samas), 504 
samdsama, 232 
Samdvartana, 177 
samavdya, 399; see also inherence 
Sdma Veda, xiv, 3, 19, 51, 64, 70, 81, 133, 
136, 198 

sambandha, 451 n. 
sambhogakdya, 273 
Sarhhitas, 3, 350 
samjnd, 272 
samjninah, 254 
samkalpa, 70, 82 

Sainkara, xvi, xvii, xx, 37, 57 n., 228, 506- 
43, 575, 589, 610, 611, 616, 620 n., 621, 
624 n., 628 


Sariikara (Siva), 136 
Samkara Mi^ra, 387 

Samkhya, xvi, xxiii, 50 n., 89, 101, 106, 
107 n., 120, 147, 158 n., 172, 198, 350, 
352, 355, 360, 380, 412, 414, 424-52, 
453, 454 n., 503 

Sdmkhya-kdrikd, 412, 425, 426-45 
The Sdrhkhya-kdrikd of livara 425 
The Sd7hkhj\a Philosophy, 426 
Sdrhkhya-pravacana Sutra, 426, 446-52 
Sdrhkhya-sutra-VTtti, 446-52 
sarhprasdda, 76 

samsdra, 38, 93, 96, 132, 259, 339, 344, 355, 
511, 548, 62 1 ; see also cycle of births and 
deaths, rebirth 
sdrhsiddhika, 439 n. 
sarhskdra, 272, 276 n., 398, 410 
sarhskdra, (faculty, speed), 397-423 passim 
sarhskdra (ceremonial purification), 512 
sarhvara, 252 
sarhyama, 470-8 

Sarhyutta-nikdya, 274 n., 278f., 280f., 286-8 

sandhi, 216 

sandhyd, 570 

Sandilya, 37 

sangha, 257, 293 

Sanghavi, Pandit Sukhlalji, 228, 251 
Sanmati Tarka, 251, 269-71 
$annikar$a, 356 

sannydsa (or sathnydsa), 100, 169; see also 
asceticism 

sannydsin (or sarhnydsin), xxvi, 51, 122 
Jdnti, 618 

Santiparva, 164-71, 227 n. 

Sappho, 618 

saptabhahgt, 250, 251, 261 
SaramS,, 33 
Sarasvati, 22 
Sariputta, 275, 286-8 
hrira, 74, 76, 549 

Sdriraka Sdtra {Brahma Sutra, Vedanta SUfra), 
509-43 

SarvadarJanasarngraha, 228-34 
sarvdrtha, 483 

Sarvasiddhdntasarhgraha, 228, 234-6 
sarvaufadham, 59 
Jdsana, 203 

Sastri, S. S. Suryanarayana, 425 

sat, 68, 157, 560, 583, 625 

saUdUdnanda, 59, 625 ; see also sacciddnanda 

sattva, 109 n., 148, 424-52 passim, 466, 474 

sdttvika, 434 

satyabhedavada, 518 

Satyakama JSbala, 64, 66 

Satyaki, 103 

Saugatas, 379 

Saul, 617 

SautrSntika, 27 Z; see also Buddhism 
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Savitr (Savitar), 4, 32 
Savyasacin (Arjuna), 141 
Sayana, 1 1 n., 24 n. 

Schleiermacher, 614 

science, xx-xxi, xxvi, 354, 576, 613f., 631 
Self (Soul), 38-56 passim, 101-63 passim, 
175, 183, 184, 192, 449, 452, 503, 506-71 
passim, 577, 605, 625-30 see also 

Saial 

self (soul), 38-96 passim, 250, 254, 255, 
256, 304f., 353, 355, 356, 360, 361, 369, 
380, 386, 387, 392, 394, 396, 398, 400 n., 
402, 403, 404-8, 409, 417, 418, 419, 421, 
425-52 passim, 463, 506-71 passim, see also 
soul 

selves, multiplicity of, 407-8; plurality of, 
xxi, 392, 407 f., 432, 532, 545 f, 
ie^avat, 428 
Shamasastry, R., 100 
Shastri, S. N., 228 
sheaths, 57 
siddha, 140, 477 
Siddhasena Divakara, 251 
Siddhasena Divdkara^s Sanmati Tarka, 269- 
71 

Sihasena, 281 

Sinha, Nandalal, 387, 426 

Sita, 114n. 

Siva, 99, 235, 379, 450 
sixfold policy, 195f., 207-17 
Skanda Eurdiia, 559 
skepticism, 4, 34-6, 227, 354 
Slokavartika, 486, 487, 488, 498-505 
smxiis, XV, 172, 174, 350, 380, 449, 495 f., 
520, 530, 540, 541, 549, 563, 567, 616 
snataka, 181 
Socrates, 617, 626 

social order, 100, 175-84, see also order, 
ditamas 

Soma, 15, 22, 28, 34, 78 
soma, 14, 22, 36, 133, 151, 611 
Song of Songs, 618 

Soul (Self), 39, 379, 386, 506-43 passim', see 
also Self 

soul (self), 39, 107-63 passim, 227, 229, 230, 
233, 235, 250, 251, 253, 259, 260, 289, 
352, 36Q, 400 n., 503, 575-609 passim, 
619, 625, 627, 631, 634, 636; also self 
sovereignty, 199, 205 f,, 217-8 
Spencer, A. M., 630 n. 

Spinoza, 620, 628, 630 
spirit, 431-52 passim; see also self, soul 
spiritual tendency, xix, xxi, xxvii 
gjort, as basis of Brahman's activity, 533 
&addha, 4, 36; see also faith 
Srdddha, 233, 234 
ireyas, 43, 45 
Sridhara, xvii, 387 


Sri~bhd$ya, 543-55 

iruti, XV, 37, 229, 250, 252, 350, 355, 380, 
383, 384, 450, 451, 496, 506-71, 530, 
558, 562-8 passim, 568, 569, 571, 616 
stages of life, 100, 198, 355, 394; see also 
dhamas 

Stcherbatsky, Th., 340 n. 

Stewart, J. A., 632 n. 
sthdpand, 269 
stridhana, 204 

student, 54, 57 f,, 100, 175, 177-9; see also 
brahmacdrin 
suddhasattm, 570 

sudra, XXV, 9, 31, 100, 134, 160, 161, 176, 
180, 185, 188f., 204, 497f. 

Sufism, 627 

suffering, 259, 273-8, 326; see also misery, 
pain 

Sukra, 193 
mlka, 204 
siinya, 507 

i^unyavadin, 447 ; see also Buddhism 
superconscient, 58 1-609 passim 
super-consciousness, 353, 460 n. 
superimposition, 509 f., 511-43 passim 
supermind, 576, 597-9 
Surasena, 281 

Surya, 4, 6, 12 f., 20, 21 n., 566 
svabhdva, 160f. 
svadharma, 160 f. 
svarga, 571 ; see also heaven 
svasarhvedya, 618 
svatahprdmdriya, 619 
svatahsiddha, 618 
svayamprakdsa, 618 
Svetaketu, 37, 68-70, 526, 582 
Svetdsvatara Upanisad, 37, 89-92, 530, 554, 
557, 564, 568 
sydd, 251 

syddvdda, 250, 251, 261 
Syddvddamanjarl, 251, 260-8 
Syama (Kysna), 629 n. 

Sybils and Seers, 633 n. 

syllogism, 362 f. 

synthetic tradition, xxiii-xxiv 

taijasa, 345 

Taittiriya Araryaka, 57, 518, 530, 558 
Taittiriya Brdhmam, 493 
Taittiriya Sarhhitd, 493, 494 
Taittiriya Upanisad, 37, 38 n., 57-63, 516, 
520, 521, 530, 559 

tamos, 109 n., 148, 149, 424-52 passim, 476 
tdmasa, 434 
tanhd, 272 

tanmdtra, 438, 447, 482 
Tantra, 99 
Tantras, 629 n. 
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tanuy 549 
Tao, 620, 621 
Tao T$h King, 620 

tapas, 95, 462 n., 479, 633; see also austerities 
tat, 156, 387 n. 

Tat tvam asi, 38, 64, 67-70, 551 f., 626; 

see also That art thou 
Tathagata, 274, 278, 290 
The Tattva-kaumudi, 425 
Tattva-samdsa, 426 
Tattva-vaUaradl, 454-85 
Tattvdrthddhigama Sutra, 251, 252-60 
tattoos, 252 

Tattvopaplavasirhha, 228, 236-46 
Taylor, J., 228 

testimony, 231, 232, 351, 357, 359, 368, 
428 ; see also authority, word 
That art thou, 38, 64, 69 f., 518, 526, 
527, 529, 564, 582, 626; see also Tat 
tvam asi 
Theaetetus, 626 

theism, 89, 101-63, 543-55, 556-71 
Theresa, St, 620, 622, 628 
Thibaut, George, 509 
The Thirteen Principal Upanishads, 39 
The Thirty Verses on the Mind-only Doctrine 
{TrMika), 333-7 
Thomas a Kempis, 630 n. 

Thomas, Edward J., 274 n., 280 n., 630 n. 
time, 251, 252, 256, 367, 387, 390, 400, 403, 
404, 421, 440; see also kola 
tirthaiikara, 250, 257 
Titans, 137 

trance, 458, 461, 462, 467, 469, 470, 472, 
475, 479, 480 

tranquillity, xx, 55, 96, 124, 152, 161, 168, 
251, 308, 320, 510, 555, 569, 605, 636 
transmigration, see rebirth 
The Treatise in Twenty Stanzas on Representa'- 
tion-Only {Vimsatikd), 328-33 
Treatise on the Middle Doctrine [Madhya- 
mika-idstra), 340-5 
TrimHkd, 333-7 

truthfulness, 25, 29, 58, 71, 152, 164, 165, 
166, 168, 173, 174, 175, 198, 251, 293, 
416, 453, 467 
turlya, 55 
turphari, 234 
Tvast;ar (Tvastr), 15 

Twenty Verses on the Great Vehicle 
{Mahdydna Virhsaka), 338 f. 

uddna, 57, 475, 476 
Uddna, 327 f., 635 n. 
uddsma, 433 

Udayana (Acarya), xvii, 232 n., 358 
Uddalaka Aruni, 37, 64, 68 
Udddlaka huti, 570 


Udgttha, 64 
Umasvati, 251, 263 
Underhill, Evelyn, 622 n. 
undifferentiated reality, 38-96 passim, 
506-71 passim-, see also nirgut^a 
universal, see generality 
unknowable, 17, 582 f. 
updddna, 440 
upadhd, 394 
upddhi, 449, 452 
upalabdhi, 360 

upamdna, 357 ; see also comparison 
upandyana, 111 

upani^ad ((mystic doctrine), 90 
tjpanisads, xiv, xxii, 3, 16, 37-96, 101, 
145 n., 163 n., 228, 272, 349, 350, 353, 
379, 506, 509-43 passim, 582, 583, 618, 
620, 624, 626, 628 

Uf, 11 

U^ana 137 
Usas, 4, 13-5, 27, 31 
utkar^a, 56 
uttama purusa, 76 

Uttara Mimarhsa, xvi, 350, 506;\f5^ also 
Vedanta 

Vacaknavi (Gargi Vacaknavi), 83-5 
Vacaspati Misra, xvii, 247, 425, 454 n. 
Vaccha, 289-92 

Vaibhasika, 273; see also Buddhism 
oaikrta, 434, 435 
oaikxtika, 439 n. 

Vairupa, 504 
Vairupdsdmd, 504 

Vaiksika, xvi, xxiii, 231, 350, 355, 356, 
358, 386-423, 424, 501 
Vaiie^ika Sutra, 386, 387-97, 398 n. 

The Vaiiesika Sutras of Kandda, 387 
Vai^ijava, xv, 379, 621 
Vaii§vanara, 550, 559 

oaUya, xxv, 19, 31, 67, 100, 134, 160, 161, 
176, 177, 180, 184, 185, 187, 189 
Vajapeya, 427 
Vak, 15 f., 31 n. 

Vala, 10, 11 
Vamadeva, 540 
Vdmana Purdria, 556, 562 
Vanaparva, 165 

vdnaprastha, xxvi, 100; see also forest-dweller, 
hermit 

Vardhamana (Mahavira), 250 
Varieties of Religious Experience, 620 n,, 627 
varna, xxv, 105, 117, 355; see also caste, 
orders 

Varsneya (Kysna), 105, 115 
vdrtd, 197, 198 

Varui^a, 4, 6, 9, 15, 17f., 21, 22, 25, 26, 27, 
29, 32, 78, 137, 141 
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vdsand^ 561 
vassikdf 321 

Vasubandhu, 328 n., 333 n. 

Vasudeva, 128, 137, 520, 540 
Vasudeva (Krsna), 104 n.“63 passim, 
556 

Vasus, 9, 15, 79, 136, L38, 140 
Vata, 4, 15, 30, see also Vayu 
Vatavyadhi, 208, 220 
Vatsaraja, 439 
Vatsyayana, 357 

Vayu, 4, 15, 20, 26, 29, 30, 36, 141, 494, 
509; see also Vata 

Veda (Vedas), xiv, xxvii, 3-36, 58, 77, 91, 
110, 126 n., 130, 131, 133, 142, 143, 
145 n., 152, 156, 172, 174, 175, 177, 179, 
180, 181, 182, 183, 184, 185, 186, 188, 

190, 192, 197, 198, 228, 230, 234, 235, 

247, 248, 249, 250, 350, 353, 368, 379, 

380, 381, 382, 384, 386, 387, 416, 427, 

446, 449, 450, 451, 486-98, 500, 501, 
503-5, 506, 512, 526, 529, 534, 536, 537, 
551, 555, 556, 563, 568, 569, 615, 616 
vedarid, 272 

Vedanta, xvi, xvii, 16, 37, 152, 172, 184, 
350, 352, 380, 442, 449, 487, 506-71, 575, 
582, 603; see also Advaita Vedanta, 
Uttara Mimaiiisa 

Vedanta Sutra {Brahma Sutra, Sdriraka Sutra), 
xvii, 509-71 

The Vedanta Sutras with the Commentary of 
Rdmdnuga, 509, 543-55 
The Vedanta Sutras with the Commentary by 
Sa^ardkdrya, 509-43 

Veddnta-sutras with the Commentary of Sri 
Madhwacharya, 509, 555-71 
vibhu, 403 
vibhuti, 470-8, 549 
vicdra, 457 n. 
videha, 456, 457 

vidyd, 81, 95, 397, 414, 507, 583, 586, 588; 

see also knowledge 
Vidyabhusana, S. C., 357 
vigilance, 294, 335 
vijndna, 60, 62, 70, 272, 429, 564 
Vijftanabhik^u, xvii, 426 
vijndna^ghana, 82 
vijndndtman, 51, 514, 530 
vijnaptimdtratd, 328 n. 
vikfipta, 454 , 

Vwiiatikd, 328-33 
vipaicit, 59 
Viraj, 19 
Virascna, 281 
Virocana, 74 
Virupa, 32 
mi, 79 

Vi^alakja, 218 


vise^a, 386, 42 1 f. 
vise^ana, 555 

Visnu, 4, 8, 31, 33, 99, 101, 136, 140, 142 n., 
379 n., 425, 450, 503, 555-71 passim 
Vi$rm Purdria, 221 n. 
visoka, 477 

Visuddhi-magga, 279 f., 284-6, 289 
Visvakarman, 4, 18, 379 
Visvamitras, 7 
Visvas, 140 

Visvedevas, 21-3, 25, 26, 35, 79 
vitarka, 457 

Vivasvan (Vivasvat, Vivasvant), 4, 32, 36, 
116 

vrata, 177 
Vrtras, 6, 35 
vydkhydna, 81 
yydna, 357, 476 
vydpti, 357 

Vyasa, 136, 137, 163, 454 n. 
lyavahdra, 202, 203, 253, 269, 528 n. 

war, 193-223 passim; see also Bhagavad-gitd 
Warren, H. C., 273 n., 278 n., 279 n., 
281 n., 284., 286 n., 289 n. 
wealth, 7, 15, 22, 58, 153, 169, 170 n., 172, 
187, 193, 198, 199, 222, 223, 379 n.; 
Winner of (Arjuna), 101-63 passim; see 
also artha, material welfare 
Wei Shih Er Shih Lun {Virhsatikd), 328-33 
Wesley, John, 617 

West, xxiii, xxvii, 357, 576, 578 f., 610, 
611 

Whitehead, A. N., 614, 633 
women, 105, 172, 178, m-S2,20Z; see also 
marriage 
wonder, 34 
Woods, J. H., 47 In. 

Woodward, F. L., 325 n,, 327 n. 
word, 359, 368, 455, 487, 488-501 passim, 
563 ; see also testimony 
works (work), 72, 95, 102, 112-6, 118, 119, 
157-60, 536, 538, 539, 540, 541; also 
action, karma-yoga 

world, 126-9, 447, 448, 452, 511; status of 
in Saihkara, 507, 509-43 passim; in 
Ramanuja, 508, 543-55 passim; in 
Madhva, 508, 555-71 passim; in Sri 
Aurobindo, 601^; in Radhakrishnan, 
610, 630 f.; world-negation, 592-7; see 
also Advaita Vedanta 

Yadava (Kys^a), 104 n,-63 
Yajnavalkya, 37, 77, 80-7, 520 
Tajur Veda, xiv, 3, 19, 51, 70, 81, 133, 198, 
250 

Yama, 21, 31, 32f., 43-8, 78, 137, 141, 295, 
296 
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yama, 467 

Yamaguchi, Susumu, 338 n. 

Yamaka, 286-8 
yatis, 20 

Yoga, xvi, xxiii, 89, 101, 106, 109, 120, 183, 
198, 350, 352, 355, 419, 425, 453-85 
yoga, 49, 89, 95, 96, 10\-6S passim, 168, 256, 
259, 393, 414, 415, 425, 434, 453, 454, 
575, 577 

Toga’-bhd^ya, 454-85 


Yogacara, 273, 507 ; see also Buddhism 

yogamdyd, 128 

Yoga-sastras, 101, 102 

Toga Sutra, 415, 453, 454-85, 618, 636 

The Toga Sutras of Patahjali, 454 n. 

The Toga System of Patahjali, 47 1 n. 
yogiiyogin), 117, 118, 121, 122, 123, 124-6, 
130, 131, 414, 453-85 passim; see also 
Yoga, yoga 
yuj, 454 






